Multiculturalism in Islamic history by Nor, M.R.M.










EDITORS IN CHIEF 
 
MOHD ROSLAN MOHD NOR 
ABDULLAH YUSOF 






RAHIM KAVIANI, Ph.D (Chief) 
NOR ADINA ABDUL KADIR, M.A  




LAYOUT AND DESIGN BY: 
SITI FATHIMAH ABDUL HALIM 
SITI NOR FARIZA MOHD TAWEL 




DEPARTMENT OF ISLAMIC HISTORY AND CIVILIZATION 
ACADEMY OF ISLAMIC STUDIES 
UNIVERSITY OF MALAYA 
 
PRINTING BY: 
DEPARTMENT OF ISLAMIC HISTORY AND CIVILIZATION 
BLOCK C, ACADEMY OF ISLAMIC STUDIES 
UNIVERSITY OF MALAYA, 50603, 
LEMBAH PANTAI, KUALA LUMPUR. 
PRICE : RM 90.00 
Kandungan 
1. Kefahaman Dan Penerimaan Mahasiswa Pelbagai Etnik Terhadap 
Konsep Islam Hadhari: Satu Kajian Di Um  
Fatimi Hanafi, Zainab Ishak, Mohd Zamani Ismail, Faezah Kassim 1 
2. Kepelbagaian Etnik Di Zaman Rasulullah S.A.W.: Suri Tauladan 
Terhadap Hubungan Etnik Di Malaysia 
NikYusri Musa, Nazri Muslim, Aziz Umar, Wan Zulkifli Wan Hasan,  
Nurullah Kurt        29 
3. Malay Muslim History as Seen By Western Colonialist 
Hussain Othman       43 
4. Reflections On The Relationship Of Islam With Other Religions  
Between Pluralism And Rejection 
Isa Muhammad Maishanu      67 
5. The Al-Sābiū’n (the Sabians) in the Quran An Overview from the 
Quranic Commentators, Theologians and Jurists 
Muhammad Azizan Sabjan      85 
6. The Three Abrahamic Faiths And Their Roles In Making Peace, Unity  
And Co-Existence Through   Moral And Ethical, Religious, And  
Socio-Cultural Transformations. 
Md. Yousuf Ali        95 
7. Understanding Religious Worldviews: Concepts and Roles Through 
Inter-Religious Dialogue in Shaping a Better Prosperous Future for 
Humanity     















Kefahaman Dan Penerimaan Mahasiswa Pelbagai Etnik Terhadap Konsep 
Islam Hadhari: Satu Kajian Di Um  
 
Fatimi binti hanafi 
Zainab binti Ishak  
Mohd Zamani Ismail 




Kertas ini akan  mengkaji tahap kefahaman dan penerimaan  
mahasiswa pelbagai etnik terhadap pendekatan Islam Hadhari yang 
telah dilaksanakan oleh kerajaan Malaysia sebagai satu 
pendekatan untuk membangunkan masyarakat dan negara. 
Pendekatan Islam Hadhari ini telah disebarluaskan kepada 
mahasiswa melalui pembelajaran kurikulum kursus wajib universiti 
seperti Hubungan Etnik dan juga TITAS.  Kajian ini  melibatkan 
persampelan kepada 344 mahasiswa UM  yang terdiri dari pelbagai 
etnik sebagai responden. Dapatan dari kajian ini akan menilai tahap 
penerimaan kefahaman mahasiswa terhadap konsep Islam Hadhari 
yang diperkenalkan oleh mantan Perdana Menteri YAB Perdana 
Menteri Malaysia Dato’ Seri Abdullah Ahmad Badawi. 
 




Islam Hadhari telah diperkenalkan oleh YAB Perdana Menteri Malaysia Dato’ Seri 
Abdullah Ahmad Badawi. Menurut Perdana Menteri dalam ucapannya dalam 
perhimpunan agong UMNO ke 55 di Pusat Dagangan Dunia Putra, Kuala Lumpur 
pada 23 September 2004 beliau mengatakan “Islam Hadhari bukanlah agama 
baru. Islam Hadhari adalah usaha untuk mengembalikan umat Islam kepada asas-
asas fundamental. Asas dan fundamental menurut yang terkandung dala Al-Quran 
dan Hadis yang merupakan teras pembinaan tamadun Islam. Kita memerlukan 
keteguhan iman, ketangkasan mental dan kekuatan fizikal. Pendekatan 
menjayakan Islam Hadhari adalah satu pendekatan yang dapat memperkasa 
perjuangan bangsa yang lebih besar, di dunia dan di akhirat.” 
 
                                                 
 Pensyarah di Seksyen Ko-Korikulum Elektif Luar Fakulti TITAS (SKET), Universiti Malaya 
Kuala Lumpur. 
Pensyarah di Seksyen Ko-Korikulum Elektif Luar Fakulti TITAS (SKET), Universiti Malaya 
Kuala Lumpur. 
Pensyarah di Fakulti Tamadun Islam, Universiti Teknologi Malaysia, International 
campus, Jalan Semarak, Kuala Lumpur.  
Pensyarah di Seksyen Ko-Korikulum Elektif Luar Fakulti TITAS (SKET), Universiti 
Malaya Kuala Lumpur. 
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   Penekanan telah diberikan oleh perdana Menteri itu memberi gambaran 
yang lebih tentang matlamat pengenalan Islam Hadhari di Malaysia demi 
kepentingan semua bangsa. Apa yang penting menurut beliau ialah untuk 
kejayaan dunia dan akhirat. Konsep Islam Hadhari memfokuskan Islam sebagai 
agama yang moderat, yang sesuai untuk membangunkan kehidupan masyarakat 
kontemporari. Apa yang diharapkan daripada konsep ini ialah agar ia mampu 
memajukan masyrakat majmuk dalam situasi dan kondisi zaman yang sentiasa 
berubah. (Dr. Ramli Awang, 2005) 
 
Terdapat 10 prinsip Islam Hadhari iaitu : 
 
1. Keimanan dan ketakwaan kepada Allah. 
2. Kerajaan yang adil dan beramanah. 
3. Rakyat berjiwa merdeka. 
4. Penguasaan Ilmu pengetahuan. 
5. Pembangunan Ekonomi seimbang dan komprehensif. 
6. Kehidupan berkualiti. 
7. Pembelaan hak kumpulan minoriti dan wanita. 
8. Keutuhan budaya dan moral. 
9. Pemuliharaan alam semulajadi. 
10. Kekuatan pertahanan. 
 
 Prinsip-prinsip ini dibuat untuk memastikan perlaksanaan dan 
pendekatannya tidak mendatangkan kebimbangan di kalangan  masyarakat 
majmuk yang menganuti pelbagai agama di Malaysia. Prinsip-prinsip ini dibuat 
untuk semua masyarakat  menghadapi cabaran globalisasi dalam dunia hari 
ini.(Mohd Yusof Hasan, 2007) 
 
 Kajian ini dilakukan adalah untuk menekankan betapa pentingnya 
perlaksanaan Islam Hadhari dan pendedahan terhadapnya golongan akademik. 
Golongan akademik diharapkan dapat memperolehi pengetahuan yang berguna 
berkenaan kepentingan Islam Hadhari dan mampu berfikir dalam menghadapi 
dunia luar yang begitu mencabar. Oleh itu kajian ini cuba meninjau tahap 
pemahaman dan penerimaan Islam Hadhari dan mengenalpasti punca-punca 
ketidakfahaman tentang idea yang dilemparkan oleh Perdana Menteri kita. 
 
 Kajian ini juga menegaskan tentang betapa pentingnya untuk mengkaji 
tahap pemahaman dan penerimaaan golongan pelajar di kampus-kampus. 
Apakah mereka tahu kepentingan dan penggunaaannya di dalam kehidupan 
kampus yang serba mencabar itu. 
 
 Diharapkan daripada dapatan kajian yang dibuat dapat memberikan 
maklumat yang berguna dan gambaran yang lebih jelas tentang tahap penerimaan 
dan kefahaman Islam Hadhari di kalangan pelajar dan seterusnya dapat memberi 
pendedahan kepada mereka.   
 
 Kajian ini juga diharapkan dapat menjadi panduan kepada masyarakat 
untuk menjana idea dan pemikiran mengenai usaha dan langkah-langkah kerajaan 
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dalam memperkenalkan Islam Hadhari di Malaysia khususnya di universiti-
universiti. 
 
 Satu kajian telah dibuat tentang Islam Hadhari oleh Dr. Ramli Awang 
(2005). Beliau telah memberikan takrif sebenar Hadhari yang membawa maksud 
membangun, maju atau pun bertamadun. Menurut beliau definisi Islam Hadhari 
menjurus kepada Islam yang menekankan aspek tamadun. Terdapat dua 
pendekatan takrif Hadhari iaitu bertamadun dan hadir (realiti). Menurut Dr. Ramli 
rasional Islam Hadhari diperkenalkan berdasarkan aspek dalaman dan luaran. 
Antara aspek dalaman yang dapat dilihat ialah kefahaman Islam secara serpihan, 
kepelbagaian kumpulan dan kesan konspirasi politik dunia barat. Manakala aspek 
luaran pula ialah cabaran globalisasi dan terrorisme. Beberapa pra-syarat yang 
harus dilakukan begi membangunkan sebuah penghayatan sebenar Islam Hadhari 
ialah dialog peradaban, integrasi ilmu, kajian dan penyelidikan serta model 
Hadhari dalam pentadbiran. Apa yang penting Islam Hadhari mencerminkan 
hasrat kerajaan menebus maruah umat Islam daripada terus disalah anggap oleh 
dunia luar. 
 
 Sementara itu, satu kajian lagi telah di buat oleh Muhammad Razak Idris 
(2005) berkenaan dengan Islam Hadhari iaitu struktur Budaya Islam Hadhari. 
Kajian ini memperjelaskan tentang tiga aspek penting yang menjadi sumber 
kebangkitan ummah.  Tiga struktur tersebut ialah akidah, syariah dan akhlak. 
Menurut beliau akidah ialah asas-asas kepercayaan yang menjadi punca 
keimanan seseorang individu atau masyarakat terhadap Islam sebagai agama 
yang diwahyukan oleh Allah menerusi Nabi Muhammad s.a.w. kepada seluruh 
umat manusia. Keyakinan tinggi manusia terhadap asas-asas kepercayaan ini 
merupakan pra-syarat keutuhan akidah sebagai satu struktur budaya. Struktur 
kedua ialah syariah yang merupakan peraturan hidup yang digariskan oleh Islam 
bersumberkan wahyu dan sunnah Nabi untuk diamalkan setiap manusia. Prinsip 
utama dalam perlaksanaan syariah ialah keadilan. Misi utama syariah ialah 
memastikan ketenteraman dan keamanan wujud dalam kehidupan masyarakat. 
Manakala struktur ketiga ialah akhlak. Ia boleh diertikan sebagai adab atau etika 
dalam amalan kehidupan. Akhlak terbit daripada penghayatan yang jitu seseorang 
terhadap ajaran kerohanian Islam. Inilah penjelasan ringkas tentang tiga struktur 
budaya Islam Hadhari. Apabila ketiga-tiga struktur ini dapat dibina dengan kukuh, 
ia akan memupuk kelahiran satu budaya hidup yang segar dan cergas. Tanpa 
struktur ini, Islam Hadhari tidak akan memiliki tunjang yang kuat bagi memastikan 





 Kajian ini adalah berbentuk soal selidik bagi mengetahui kefahaman dan 
penerimaan  mahasiswa pelbagai etnik terhadap konsep Islam Hadhari. Kajian 
menggunakan pendekatan kuantitatif melalui instrumen kajian untuk menghasilkan 





 Secara umumnya, kaedah persampelan kajian adalah secara rawak 
mudah yang melibatkan 300 orang responden yang mengikuti kursus Hubungan 
Etnikdan Titas semester dua sesi 2007/08 di Universiti  Malaysia. Responden 
kajian terdiri daripada mahasiswa yang mengikuti pelbagai jurusan pengajian di 







Jadual 2. Profil Responden 
Latar belakang N % 
Jantina   
- Lelaki 64 18.6 
- Perempuan 280 81.4 
   
Umur:   
              - <20 77 22.4 
              - 20 132 38.4 
              - 21 97 28.2 
              - 22 15 4.4 
              - >23 7 2.0 
Etnik   
- Melayu 202 58.7 
- Cina 104 30.2 
- India 28 8.1 






Agama   
            - Buddha 90 26.2 
            - Islam 195 56.7 
            - Taoism 6 1.7 
            - Kristian 26 7.6 
            - Hindu 23 6.7 






Kelayakan Masuk Universiti   
                                                   -SPM 10 2.9 
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                                                   -STPM 140 40.7 
                                             -Matrikulasi 153 44.5 
                                             -Diploma 25 7.3 
             













Percent Cumulative Percent 
Valid Johor 47 13.7 13.7 13.7 
  Perlis 4 1.2 1.2 14.8 
  Kedah 17 4.9 4.9 19.8 
  Kelantan 27 7.8 7.8 27.6 
  Melaka 14 4.1 4.1 31.7 
  Negeri Sembilan 9 2.6 2.6 34.3 
  Pahang 31 9.0 9.0 43.3 
  Perak 35 10.2 10.2 53.5 
  Pulau Pinang 18 5.2 5.2 58.7 
  sabah 11 3.2 3.2 61.9 
  Sarawak 18 5.2 5.2 67.2 
  Selangor 51 14.8 14.8 82.0 
  Terengganu 13 3.8 3.8 85.8 
  Wilayah 
Persekutuan 
46 13.4 13.4 99.1 
  lain-lain 3 .9 .9 100.0 











Percent Cumulative Percent 
Valid ya 303 88.1 88.1 88.1 
  tidak 41 11.9 11.9 100.0 













Percent Cumulative Percent 
Valid ya 157 45.6 45.6 45.6 
  tidak 187 54.4 54.4 100.0 




 Maklumat tentang profil responden ditunjukkan dalam Jadual di atas  
Seramai  344 orang responden terlibat sebagai sampel kajian dan dari segi 
jantina, 280 responden adalah perempuan dan baki 64 adalah responden lelaki. 
Dari segi umur, responden dibahagikan kepada 6 kelas umur, iaitu seramai 77 
mahasiswa (22.4%) berumur 20 tahun dan ke bawah, 132 mahasiswa (38.4%) 
berumur di antara 20 tahun, 97 mahasiswa (28.2%) berumur 21 tahun, 15 
mahasiswa (4.4%) berumur 22 tahun, 7 mahasiswa (2%) berumur 23 tahun. 
Manakala16 mahasiswa (4.7 %) berumur 23 tahun dan ke atas. Majoriti (38.4%) 
menunjukkan umur responden adalah lingkungan 20 tahun.  
 
 Responden kajian terdiri daripada pelbagai etnik dan  bangsa iaitu, 202  
responden adalah kaum Melayu (58.7%), 104 responden terdiri dari kaum Cina 
(30.2%), 28 responden adalah kaum India (8.1%) dan baki 10 orang (2.9%) adalah 
lain-lain kaum. Dari segi kepercayaan beragama, seramai 195 responden 
beragama Islam (26.2%), 90 orang beragama Buddha (26.2%), 6 orang beragama 
Taoism (1.7%), 26 orang beragama Kristian (7.6%) 23 orang beragama Hindu 
(6.7%) dan selebihnya 4 orang lain-lain agama. 
 
 Dari segi kelayakan masuk ke universiti Malaya, majoriti pelajar yang 
mendaftar masuk dari program matrikulasi seramai 153 orang (44.7%). 140 orang 
responden dari STPM (40.7%), 25 orang responden dari pengajian Diploma 
(7.3%), 10 orang dari SPM 2.9%), manakla lain-lain seramai 16 orang reponden 
iaiatu 4.7%). Menurut kajian yang dibuat kebanyakan pelajar telah membaca dan 
mengetahui tentang konsep Islam Hadhari memandangkan kajian yang dijalankan 
majoriti di kalangan pelajar telah mengambil subjek atau kursus tamadun Islam 
dan Tamadun Asia (TITAS) pengajian di universiti, kajian ini dijalankan terhadap 
sebilangan pelajar yang berada di tahun satu yang telah mengikuti pengajian 
tersebut. Sebanyak 303 orang responden (88.1%) pernah mendengar atau 
membaca tentang konsep Islam Hadhari dan 41 orang responden (11.9%) adalah 
sebaliknya.  Ini menunjukkan bahawa majoriti responden sudah mengetahui 
tentang prinsip-prinsip pendekatan Islam Hadhari yang diperkenalkan di Malaysia. 
Walau bagaimanapun terdapat 157 orang responden (45.6%) mengetahui bila 
Islam Hadhari diperkenalkan oleh mantan Perdana Menteri iaitu pada tahun 2004. 
Walau bagaimanapun kebanyakan responden tidak mengetahui dengan jelas 
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tarikh yang sebenar Islam Hadhari diperkenalkan iaitu sebanyak 187 pelajar 
(54.4%). 
 
Persepsi mahasiswa pelbagai etnik terhadap pendekatan Islam Hadhari 
 
Pernahkah anda mendengar atau membaca tentang konsep islam Hadhari? 
 
  Frequency Percent Valid Percent Cumulative Percent 
Valid ya 303 88.1 88.1 88.1 
  tidak 41 11.9 11.9 100.0 
  Total 344 100.0 100.0   
 
 Jadual  di atas menunjukkan peratus pelajar yang pernah mendengar atau 
membaca tentang konsep islam Hadhari.Menurut hasil kajian, seramai 303 0rang 
pelajar yang pernah mendengar dan membaca tentang konsep Islam Hadhari. 
Manakala bagi yang tidak pernah mendengar atau membaca adalah seramai 41 
orang sahaja. Ini menunjukkan bahawa,peratus yang mengatakan pernah 
membaca dan mendengar konsep Hadhari adalah paling tinggi iaitu mencapai 
88.1% jika  dibandingkan dengan pelajar yang tidak pernah mendengar atau 
membaca tentang konsep tersebut adalah sedikit sekali iaitu 11.9%.K 
esimpulannya,menunjukan bahawa pelajar pada hari ini peka dengan isu-isu 
agama,hal ini disebabkan pelajar mula menyedari kepentingan agama.Selain itu, 
peranan madia massa dan media elektronik  telah memainkan peranan dengan 
memapaparkan isu-isu agama seperti isu Islam Hadhari.Pelajar juga boleh 

















Keimanan dan ketakwaan kepada Allah ( Menyerah diri kepada Tuhan)
 
   Carta  bar di atas menunjukan peratus  kefahaman pelajar mengenai prinsip 
Islam  Hadhari berkenaan keimanan dan ketakwaan kepada Allah (Tuhan itu 
Maha Esa).Merujuk hasil kajian,seramai 268 orang pelajar yang  memahami 
perinsip tersebut.Manakala,pelajar yang tidak memahami  tentang konsep tersebut 
ialah seramai 12 orang pelajar.Kemudian,diikuti dengan pelajar yang langsung 
tidak mengetahui perinsip tersebut adalah sebanyak 64 orang pelajar.Oleh yang 
demikian,peratus yang mencatat bilangan yang tertinggi adalah daripada pelajar 
yang memahami prinsip tesebut iaitu 77.9%,manakala peratus yang mencatat 
bilangan yang terendah ialah pelajar yang tidak tahu mengenai  prinsip tersebut 
ialah sebanyak 3.5%. Kesimpulannya, menunjukan bahawa kefahaman pelajar 
berkenaan prinsip keimanan dan ketakwaan kepada Allah adalah sangat tinggi, 
hal ini disebabkan pelajar mula menyedari konsep keimanan dan ketakwaan 
dengan mengikuti segala perintah Allah dan Rasul serta meninggalkan segala 

















Keimanan dan ketakwaan kepada Allah (Penghayatan nilai-nilai Islam)
 
   Carta bar di atas menunjukan peratus kefahaman  pelajar mengenai prinsip 
Islam Hadhari  berkenaan keimanan dan ketakwaan kepada Allah dalam 
penghayatan nilai-nilai Islam. Merujuk hasil kajian,peratus pelajar yang memahami 
prinsip di atas menunjukan peratus yang paling tinggi sekali iaitu 76.7% daripada 
264 orang pelajar.Kemudian,diikuti dengan pelajar yang tidak memahami, 
mencatat peratus terendah iaitu 2.9% daripada 10 orang.Manakala,bagi pelajar 
yang langsung tidak tahu akan prinsip di atas mencatat 20.3% daripada 70 orang 
pelajar.Kesimpulannya, menunjukan bahawa kefahaman pelajar mengenai prinsip 
Islam Hadhari  berkenaan keimanan dan ketakwaan kepada Allah adalah tinggi 
sekali dalam bentuk penghayatan nilai-nilai Islam.Penghayatan nilai-nilai Islam 
bermakna cara hidup dan tingkah laku  seseorang dipraktikan dengan nilai-nilai 
Islam seperti dari sudut pergaulan, kehidupan seharian, pekerjaan dan 
tangungjawab seorang hamba kepada Tuhannya.Walau 
bagaimanapun,sesetengah pelajar yang langsung tidak tahu akan makna 
penghayatan nilai-nilai Islam dalam diri adalah disebabkan kurangnya didikan 
agama dalam institusi kekeluargaan tersebut,di samping kurangnya ilmu 
pengetahuan dalam ilmu agama.Justeru,kerajaan memainkan peranan penting 
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dalam memperkasakan dan merealisasikan  penghayatan nilai-nilai murni dalam 
masyarakat. 













Kerajaan yang adil dan beramanah (menerima teguran daripada kesilapan)
 
   Carta bar di atas menunjukan peratus kefahaman pelajar mengenai prinsip 
Islam Hadhari berkenaan kerajaan yang adil dan beramanah dalam sudut 
menerima teguran daripada kesilapan.Merujuk hasil kajiaan,pelajar yang 
memahami prinsip diatas menunjukan pertaus yangmencatat jumlah yang paling 
tinggi sekali iaitu 72.7% daripada 250 pelajar.Kemudian,diikuti dengan pelajar 
yang tidak memahami tentang prinsip di atas mencatat bilangan yang paling 
rendah iaitu 9.3% daripada 32 pelajar.Manakala,bagi pelajar yang langsung tidak 
tahu akan prinsip di atas menunjukan 18.0% seramai 62 orang pelajar. 
Kesimpulannya,menunjukan bahawa palajar pada hari ini mengikuti 
perkembangan semasa mengenai prinsip di atas. Sebagai rakyat Malaysia,yang 
berfikiran matang mestilah bijak dalam berfikir secara kreatif dan inovatif,di 
samping dapat melontarkan pendapat yang bernas dan berfikiran terbuka. Pelajar 
mestilah peka dengan apa yang berlaku di sekitar mereka kerana merekalah yang 
akan bakal menjadi pemimpin Negara pada masa kelak. Sehubungan dengan itu 
kerajaan juga hendaklah berlapang dada dalam menerima sebarang bentuk 
teguran dan kritikan walaupun dari pembangkang dan juga kerajaan itu sendiri. 
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Kerajaan yang adil dan beramanah (menjauhi rasuah dan penyelewengan)
 
   Carta bar diatas menunjukan peratus kefahaman pelajar mengenai prinsip 
Islam Hadhari berkenaan kerajaan yang adil dan beramanah  dalam menjahui 
rasuah dan penyelewengan.Merujuk hasil kajian,peratus yang mencatat bilangan 
tertinggi adalah 87.5% daripada 301 orang pelajar yang bersetuju mengenai 
perinsip diatas.Manakala,diikuti dengan pelajar yang tidak bersetuju adalah 
seramai 6 orang pelajar yang mencapai 1.7%.Kemudian,bagi pelajar yang 
langsung tidak mengetahui mengenai perinsip diatas adalah seramai 37 orang 
pelajar dan menunjukan peratus sebanyak 10.8%.Kesimpulannya, ini menunjukan 
bahawa majoriti pelajar yang bersetuju dengan prinsip Islam Hadhari berkenaan 
kerajaan yang adil dan beramanah dalam mengetahui rasuah dan 
penyelewengan. Penubuhan  SPRM (Suruhanjaya Pencegah Rasuah Malaysia) 
oleh kerajaan Malaysia  adalah bertujuan menumpaskan rasuah dan 
penyelewengan dikalangan rakyat sama ada kakitangan kerajaan dan kakitangan 
swasta. Selain itu juga,kerajaan telah menjalankan kempen di kalangan Jabatan 
Kerajaan berkenaan "Anti Rasuah" seperti Jabatan Pertahanan,Jabatan imigresen 
dan Jabatan-jabatan lain.  
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Rakyat berjiwa merdeka (mencurahkan tenaga untuk kedamaian)
 
    Carta bar di atas menunjukan peratus keberkesanan prinsip Islam Hadhari 
berkenaan rakyat berjiwa merdeka dalam mencurahkan tenaga untuk kedamaian 
Negara.Menurut hasil kajian,seramai 290 orang pelajar telah bersetuju bahawa 
rakyat hari ini  berjiwa merdeka dengan mencurahkan tenaga demi kedamaian 
Negara. Manakala,seramai 12 orang pelajar yang tidak bersetuju dengan prinsip di 
atas,diikuti pula bagi pelajar yang langsung tidak tahu berkenaan dengan prinsip 
Islam Hadhari tersebut iaitu seramai 42 orang. Ini menunjukan,bahawa peratus 
yang mencatat jumlah tertinggi ialah pelajar yang bersetuju dengan prinsip di atas 
iaitu mencapai 84.3%,manakala peratus yang mencatat bilangan terendah ialah 
pelajar yang tidak bersetuju dengan prinsip tersebut iaitu 
3.5%.Kesimpulannya,menunjukan bahawa pelajar UM bersetuju dengan 
kenyataan prinsip di atas iaitu rakyat pada hari ini berjiwa merdeka kerana  
sanggup mencurahkan tenaga demi kedamaian Negara.Hal ini dapat dibuktikan 
dengan kesungguhan para petugas yang bertugas sebagai Ahli 
Bomba,Polis,Tentera Darat,Tentera Laut dan Jabatan Pertahan Awam dan lain-
lain, sanggup bergadai nyawa dan berjauhan dengan keluarga demi menjaga 
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keamanan Negara. Penubuhan Badan sukarela seperti RELA menunjukkan 
keprihatinan rakyat dalam mencurahkan tenaga untuk kedamaian. 
 
     














Penguasaan ilmu pengetahuan (melakukan penyelidikan)
 
Carta bar atas menunjukan peratus keberkesanan prinsip Islam Hadhari 
berkenaan penguasaan ilmu pengetahuan di kalangan rakyat dalam melakukan 
penyelidikan.Merujuk hasil kajian,s eramai 281 orang pelajar yang bersetuju 
dengan kenyataan diatas. Manakala,daripada 16 orang pelajar yang tidak 
bersetuju. Kemudiannya,daripada 47 orang pelajar yang tidak tahu langsung 
berkenaan prinsip tersebut. Ini menunjukkan,bahawa peratus yang mencatat 
bilangan tertinggi adalah daripada pelajar yang bersetuju iaitu 81.7%,manakala 
yang mencatat bilangan peratus yang terendah adalah daripada pelajar yang tidak 
bersetuju kenyataan di atas iaitu mencatat 4.7%.Kesimpulanya,menunjukan 
bahawa pelajar UM  telah bersetuju berkenaan rakyat hari ini perlu mengusai ilmu 
pengetahuan,samaada ianya berbentuk ilmu duniawi atau ilmu ukhrawi,kerana 
penguasaan ilmu yang tinggi tidak mendatangkan kerugian malahan ianya 
merupakan aset yang penting dalam kehidupan seharian kita.Walau 
bagaimanapun,penguasaan ilmu yang tinggi,ianya tidak menjamin  100% adalah 
betul dan sahih sekiranya tidak dikaji terlebih dahulu.Oleh itu,rakyat perlu bersikap 
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bijak dan berhati-hati dalam melakukan sesuatu perkara,hatta menimba ilmu 
pengetahuan sekalipun perlukan penyelidikan. 














Penguasaan ilmu pengetahuan (mencipta inovasi yang terkini)
 
Carta bar atas menunjukan peratus keberkesanan prinsip Islam Hadhari 
berkenaan penguasaan ilmu pengetahuan di kalangan rakyat dalam mencipta 
inovasi yang terkini.Merujuk hasil kajian,seramai 286 orang pelajar yang bersetuju 
dengan kenyataan diatas.Manakala,daripada 12 orang pelajar yang tidak 
bersetuju.Kemudiannya,daripada 46 orang pelajar yang tidak tahu langsung akan 
perinsip tersebut.Ini menujukan,bahawa peratus yang mencatat bilangan tertinggi 
adalah daripada pelajar yang bersetuju iaitu 83.1%,manakala yang mencatat 
bilangan pertus yang terendah adalah daripada pelajar yang tidak bersetuju akan 
kenyataan di atas iaitu mencatat  sebanyak 3.5%.Kesimpulanya,menunjukan 
bahawa pelajar UM  telah bersetuju berkenaan rakyat hari ini telah menguasai 
ilmu pengetahuan dan membuat perubahan yang besar dalam bidang ilmu 
terutamanya dalam bidang sains. Selain itu juga,rakyat kita telah berani dan 
berjaya dalam mengeluarkan produk bio teknologi dan Halalgel iaitu 
mengeluarkan  semua produk-produk Islam yang halal untuk dipasarkan.Rakyat 
juga telah membuat perubahan yang besar dalam bidang perubatan tradisonal 
yang mengunakan herba-herba, madu, kurma, habbatussawda’ dan minyak zaitun  
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.Semua ini bermula daripada pengkajian yang teliti dan memerlukan penguasaan 
ilmu yang tinggi.   
















Pembangunan ekonomi seimbang dan komprehensif (mengumpulkan harta 
yang banyak)
 
    Carta bar diatas menunjukan peratus keberkesanan prinsip Islam Hadhari 
berkenaan pembangunan ekonomi seimbang dan komprehensif dalam 
mengumpulkan harta yang banyak.Merujuk hasil kajian,menunjukan seramai 80 
pelajar yang bersetuju dengan prinsip diatas. Ianya mencatat peratus sebanyak 
23.3% dan diikuti dengan pelajar yang tidak bersetuju dengan kenyataan di atas 
mencapai 51.5% daripada 177 orang pelajar,telah mencatat bilangan tertinggi 
sekali.Manakala bagi pelajat yang langsung tidak mengetahui berkenaan perinsip 
diatas adalah seramai 87 orang pelajar dan menunjukan peratus sebanyak 
25.3%.Kesimpulanya, menunjukan bahawa pelajar tidak bersetju berkenaan 
pembangunan ekonomi seimbang dan komperhensif semata-mata mengumpulkan 
harta yang banyak. Hal ini disebabkan,kerajaan telah membangunkan ekonomi 
seimbang dan komprehensif adalah untuk kepentingan rakyat. Bila mana ekonomi 
negara tidak seimbang dan komprehensif,maka ianya akan menjejaskan 
kehidupan rakyat iaitu berlakunya masalah pengangguran di kalangan rakyat dan 
pembuangan kerja ekoran dari pembangunan ekonomi yang tidak stabil. 
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Pembangunan ekonomi seimbang dan komprehensif (pembangunan untuk 
semua kaum)
 
     Carta bar diatas menunjukan peratus keberkesanan prinsip Islam Hadhari         
berkenaan pembangunan ekonomi seimbang dan komprehensif dalam  
pembangunan untuk semua kaum.Merujuk hasil kajian, Merujuk hasil 
kajian,menunjukan seramai 318 pelajar yang bersetuju dengan perinsip 
diatas.Mencatat peratus sebanyak 92.4% telah mencatat bilangan yang tertinggi 
dan diikuti dengan pelajar yang tidak bersetuju dengan kenyataan di atas adalah 
1.5% daripada 5 orang pelajar.Manakala bagi pelajar yang langsung tidak 
mengetahui berkenaan prinsip diatas adalah seramai 21 orang pelajar dan 
menunjukan peratus sebanyak 6.1%.Kesimpulanya, menunjukan bahawa pelajar  
bersetuju berkenaan pembangunan ekonomi yang seimbang dan komperhensif 
adalah untuk pembangunan semua kaum.Hal ini dapat dibuktikan,dimana semua 
kaum dapat merasai pembangunan ekonomi negara yang tidak mengira sama ada 
Melayu,Cina atau India boleh membuat pinjaman Bank. Selain itu juga,pelajar 
daripada kaum lain dapat melanjutkan pelajaran ke peringat pengajian yang lebih 
tinggi dengan adanya bantuan daripada kerajaan iaitu PTPTN yang bertujuan 
membantu pelajar  dari sudut kewangan untuk melanjutkan pelajar.Terutamanya 
daripada golongan keluarga yang berpendapatan rendah yang terdiri daripada 
semua kaum.Jelaslah menunjukan keberkesanan perinsip Islam Hadhari 
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berkenaan pembangunan ekonomi seimbang dan kompprehensip,adalah untuk 
pembangunan semua kaum di samping,mengelakan jurang di antara golongan 
kaya dengan golongan miskin  dan antara golongan bumiputra dan bukan 
bumiputra. 
 














Kehidupan berkualiti (menepati masa)
 
    Carta bar di atas menunjukan peratus kefahaman pelajar mengenai 
prinsip Islam Hadhari berkenaan kehidupan yang berkuliti dalam menepati masa. 
Hasil kajian menunjukkan pelajar bersetuju dengan prinsip di atas iaitu seramai 
276 pelajar dan juga mencatat bilangan peratus yang tertinggi sebanyak 
80.2%.Manakala,sebanyak 4.9% yang tidak bersetuju adalah daripada 17 orang 
pelajar.Kemudian,diikuti dengan pelajar yang langsung tidak tahu berkenaan 
prinsip Islam Hadhari di atas mencatat peratus sebanyak 24.7% daripada 85 
orang pelajar.Kesimpulnya,menunjukkan majoriti di kalangan pelajar bersetuju 
bahawa kehidupan berkualiti adalah seseorang itu bijak menepati dan menghargai 
masa. Malah, ajaran agama Islam sentiasa menggalakkan  umatnya sentiasa 
menepati masa,tidak kiralah dari sudut berkerja, belajar, bahkan dari sudut 
beribadah sekalipun kita tidak digalakan melengah-lengahkanya.Contohnya  
dalam mengerjakan ibadat solat.Di samping itu,pelbagai kempen dan seminar 
yang  telah dibuat daripada pelbagai pihak berkenaan dengan kebijaksanaan 
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pengurusan masa. Kehidupan yang berkualiti dapat dicapai oleh masyarakat bila 
menjadikan amalan ketepatan masa dalam melaksanakan sebarang urusan 
sabagai satu tabiat yang sebati dengan jiwa. 













Kehidupan berkualiti (menjaga pemakanan yang seimbang)
 
Carta bar di atas menunjukan peratus kefahaman pelajar mengenai prinsip 
Islam Hadhari berkenaan kehidupan yang berkuliti dalam menjaga pemakanan 
yang seimbang.Hasil kajian menunjukan pelajar bersetuju dengan prinsip di atas 
iaitu seramai 274 pelajar dan juga mencatat bilangan peratus yang tertinggi 
sebanyak 79.7%.Manakala,sebanyak 6.4% yang tidak bersetuju adalah daripada 
22 orang pelajar.Kemudian,diikuti dengan pelajar yang langsung tidak tahu kaitan 
menjaga pemakanan yang seimbang dengan prinsip Islam Hadhari menunjukkan 
peratus sebanyak 14.0% daripada 48 orang pelajar.Kesimpulannya,menunjukkan 
majoriti di kalangan pelajar bersetuju bahawa kehidupan berkualiti adalah melalui 
kepentingan menjaga pemakanan yang seimbang.Malah,agama Islam mengajar 
umatnya menjaga kesihatan. Pengambilan makanan yang seimbang juga dapat 
mengelakkan diri daripada dijangkiti pelbagai penyakit seperti penyakit kencing 
manis,penyakit jantung dan lain-lain. Pelbagai kempen dan seminar berkenaan 
kesihatan telah dijalankan terutama oleh kementerian kesihatan bagi memberi 
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kesedaran kepada rakyat tentang pengamalan dan pengambilan makanan yang 
seimbang dapat memberi kehidupan yang berkualiti.     
 
.  















Pembelaan hak kumpulan minoriti dan wanita (menerima dan menghormati 
semua bangsa)
 
    Carta bar di atas menunjukan peratus kefahaman pelajar mengenai prinsip 
Islam Hadhari berkenaan pembelaan hak kumpulan minoriti dan wanita dalam 
menerima dan menghormati semu bangsa.Merujuk hasil kajian,seramai 295 orang 
pelajar telah bersetuju dengan perinsip di atas dan telah mencatat peratus 
tertinggi sebanyak 85.8%.Manakala,bagi pelajar yang tidak bersetuju telah 
mencatat 1.5% daripada 5 orang pelajar dan diikuti dengan pelajar yang tidak tahu 
dengan prinsip diatas ialah sebanyak 12.8% daripada 44 orang 
pelajar.Kesimpulannya,menunjukkan majoriti dikalangan pelajar telah bersetuju 
berkenaan kerajaan dan semua pihak perlu membela hak kumpulan minoriti dan 
wanita dalam menerima dan menghormati semua bangsa.Oleh demikian,kerajaan 
telah memberi peluang pendidikan kepada kaum wanita,seperti mana mengikut 
statistik menunjukan pelajar perumpuan lebih ramai daripada pelajar lelaki.Selain 
itu juga,kerajaan memberi peluang kepada wanita untuk menjadi 
usahawan.Jelaslah menunjukan bahawa kerajaan hari ini adil dan 
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bertanggungjawab dan menyarankan rakyat agar menerima dan menghormati 
semua kaum bagi melahirkan sebuah negara yang aman dan makmur. 















Pembelaan hak kumpulan minoriti dan wanita (peluang pendidikan kepada 
wanita)
 
   Carta bar di atas menunjukan peratus kefahaman pelajar mengenai 
perinsip Islam Hadhari berkenaan pembelaan hak kumpulan minoriti dan wanita 
dalam memberi peluang pendidikan kepada wanita.Merujuk hasil kajian,seramai 
295 orang pelajar bersetuju dengan perinsip diatas dan mencatat peratus tertinggi 
sebanyak 85.8%.Manakala,bagi pelajar yang tidak bersetuju seramai 5 orang 
sahaja dan mencatat peratus sebanyak 1.5%.Kemudian,diikuti dengan peratus 
daripada pelajar yang tidak mengetahui berkenaan perinsip di atas dengan 
mencatat peratus 12.8% daripada 44 orang pelajar.Kesimpulannya,menunjukan 
kerajaan hari ini telah mengangkat martabat wanita dalam memberi peluang 
kepada wanita  melanjutkan pelajaran ke peringkat yang lebih tinggi.Ini 
menunjukkan,kaum wanita juga layak mendapat peluang pendidikan seiring 
dengan kaum lelaki dan tidak menganggap kaum wanita hanya duduk di dapur 
sahaja,ini disebabkan menuntut ilmu itu wajib bagi kaum lelaki dan 
wanita.Bahkan,islam itu sendiri telah menuntut umatnya supaya menuntut ilmu 
sehingga ke negara Cina.Ini menunjukakn,betapa pentingnya kaum wanita perlu 
menuntut ilmu. Pelbagai seminar pendidikan dan kerjaya telah dibuat untuk 
memberi peluang pendidikan kepada wanita 
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Keutuhan budaya dan moral (menghormati orang yang lebih tua)
 
     Carta bar di atas menunjukan peratus kefahaman pelajar mengenai prinsip 
Islam Hadhari berkenaan keutuhan budaya dan moral dalam menghormati orang 
yang lebih tua.Merujuk hasil kajian,seramai 302 pelajar telah bersetuju dengan 
prinsip di atas dan mencatat peratus tertinggi sebanyak 87.8%.Manakala,1.2% 
adalah daripada 4 orang pelajar yang tidak bersetuju dengan prinsip 
tersebut.Kemudian,diikuti seramai 38 pelajar yang tidak tahu berkenaan prinsip 
Islam Hadhari yang telah diperkenalkan.Kesimpulannya,menunjukkan pelajar UM 
telah bersetuju dengan prinsip Islam Hadhari yang telah diperkenalkan berkenaan 
keutuhan budaya dan moral adalah dengan menghormati orang yang lebih tua 
tanpa mengira bangsa dan agama. Penghayatan nilai-nilai murni yang tinggi 
dalam masyarakat majmuk menjamin kesejahteraan, keharmonian dan keamanan. 
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Keutuhan budaya dan moral (menghormati adat-adat pelbagai bangsa)
 
   Carta bar di atas menunjukan peratus kefahaman pelajar mengenai prinsip 
Islam Hadhari berkenaan keutuhan budaya dan moral dalam menghormati adat-
adat pelbagai bangsa.Merujuk hasil kajian,seramai 325 pelajar telah bersetuju 
dengan prinsip di atas dan mencatat peratus tertinggi sebanyak 
94.5%.Manakala,.3% adalah daripada 1 orang pelajar yang tidak bersetuju 
dengan perinsip tersebut.Kemudian,diikuti seramai 18 pelajar yang tidak tahu 
berkenaan prinsip Islam Hadhari yang telah diperkenalkan dengan mencatat 
peratus 5.2%.Kesimpulannya,menunjukan pelajar UM telah bersetuju dengan 
perinsip Islam Hadhari yang telah diperkenalkan berkenaan keutuhan budaya dan 
moral adalah dengan menghormati adat-adat pelbagai bangsa yang terdapat 
dalam negara kita.Keutuhan budaya dan moral dapat diwujudkan sekiranya 
pelbagai bangsa yang ada sekarang ini saling hormati-menghormati dan 
memahami adat masing-masing. salah satu keunikan rakyat Malaysia ialah 
amalan rumah terbuka setiap kali musim perayaan menjelma sama ada hari raya 
puasa, tahun baru Cina dan perayaan Deepavali. 
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Pemuliharaan alam sekitar (tidak mencemari alam sekitar)
 
     Carta bar di atas menunjukan peratus kefahaman pelajar mengenai 
prinsip Islam Hadhari berkenaan pemuliharaan alam sekitar.Merujuk hasil 
kajian,seramai  320 orang pelajar telah bersetuju dengan prinsip di atas dan 
mencatat peratus tertinggi sebanyak 93.0%.Manakala,.6% adalah daripada 2 
orang pelajar yang tidak bersetuju.Kemudian,diikuti dengan 6.1% adalah daripada 
21 orang pelajar.Kesimpulannya,menunjukkan pelajar UM telah bersetuju 
berkenaan prinsip Islam Hadhari yang telah diperkenalkan mengenai 
pemuliharaan alam sekitar iaitu menjaga dan memulihara alam sekitar daripada 
dicemari. 
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Pemuliharaan alam sekitar (menjaga kesihatan dan penampilan)
 
Carta bar di atas menunjukan peratus kefahaman pelajar mengenai prinsip 
Islam Hadhari berkenaan pemuliharaan alam sekitar dapat  memelihara dan 
menjaga kesihatan dan penampilan diri.Merujuk hasil kajian seramai.  246 orang 
pelajar telah bersetuju dengan perinsip di atas dan mencatat peratus tertinggi 
sebanyak 71.5%.Manakala,.13.1% adalah daripada 45 orang pelajar yang tidak 
bersetuju.Kemudian,diikuti dengan 15.4% adalah daripada 53 orang 
pelajar.Kesimpulannya,menunjukkan pelajar UM telah bersetuju berkenaan prinsip 
Islam Hadhari yang telah diperkenalkan mengenai pemuliharaan alam sekitar 
dapat memberi  kesan yang  baik  kepada alam sekitar dalam kontek menjaga 
kesihatan dan penampilan. Penjagaan kesihatan terutama menjaga pemakanan 
yang seimbang dapat memberi kesan yang positif pada penampilan diri 
seseorang. Selain itu alam sekitar yang baik dapat memjamin kualiti kesihatan 
masyarakat. Contohnya persekitaran yang segar dari sebarang bentuk 
pencemaran udara, bunyi dan air. 
 
      
 
25 














Kekuatan pertahanan (memperkuatkan sistem pertahanan negara)
 
  Carta bar di atas menunjukan peratus kefahaman pelajar mengenai 
prinsip Islam Hadhari berkenaan  kekuatan pertahanan dalam  memperkuatkan 
sistem pertahanan negara.Merujuk hasil kajian,searami  295 orang pelajar telah 
bersetuju dengan erinsip di atas dan mencatat peratus tertinggi sebanyak 85.8 
%.Manakala,.2.3 % adalah daripada 8 orang pelajar yang tidak 
bersetuju.Kemudian,diikuti dengan 11.9 % adalah daripada 41 orang 
pelajar.Kesimpulannya,menunjukan pelajar UM telah bersetuju berkenaan perinsip 
Islam Hadhari yang telah diperkenalkan mengenai kekuatan pertahanan negara 
adaalah dengan dalam memperkuatkan sistem pertahanan negara..  
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Kekuatan pertahanan (memelihara kedaulatan negara)
 
       Carta bar di atas menunjukan peratus kefahaman pelajar mengenai 
perinsip Islam Hadhari berkenaan  kekuatan pertahanan dapat memilihara 
kedaulatan negara.Merujuk hasil kajian,searami  311 orang pelajar telah bersetuju 
dengan perinsip di atas dan mencatat peratus tertinggi sebanyak 90.4 
%.Manakala,.9 % adalah daripada 3 orang pelajar yang tidak 
bersetuju.Kemudian,diikuti dengan 8.7 % adalah daripada 30 orang 
pelajar.Kesimpulannya,menunjukan pelajar UM telah bersetuju berkenaan prinsip 
Islam Hadhari yang telah diperkenalkan mengenai kekuatan pertahanan negara  
dapat memelihara kedaulatan negara  daripada ancaman musuh. Kekuatan 
pertahanan akan menjamin kestabilan, keamanan dan keselamatan Negara yang 











 Kesimpulannya, kajian awal untuk meneliti persepsi mahasiswa pebagai 
etnik terhadap pendekatan Islam Hadhari di UM merumuskan bahawa persepsi 
dan penerimaan mereka adalah positif dan baik. Pendekatan Islam Hadhari perlu 
diperjelaskan kepada setiap kelompok dalam masyarakat terutama kepada 
golongan intelektual. Masih ramai lagi di kalangan mereka yang tidak faham 
tentang prinsip ini malah ada yang masih berpendapat bahawa Islam Hadhari 
adalah satu ajaran baru. Sebagai penambahbaikan, program penjelasan tentang 
pendekatan Islam Hadhari berdasarkan Perancangan Strategik 5 Tahun 
Pendekatan Islam Hadhari 2006-2010 oleh JAKIM perlulah diperkasakan di semua 
peringkat agensi kerajaan, masyarakat dan universiti. Program-program 
seumpama dialog antara budaya dan agama perlulah diperbanyakkan (tetapi 
dalam bentuk yang terkawal) bagi merealisasikan pembentukan modal insan yang 
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Masyarakat Malaysia merupakan masyarakat berbilang bangsa 
yang  menganut pelbagai agama dan kelainan budaya. 
Kepelbagaian budaya itu sebenarnya suatu kemegahan yang 
perlu diperlihatkan kepada masyarakat dunia bahawa Malaysia 
yang menjadikan Islam sebagai agama rasmi negara, tidak 
menghadapi masalah dalam mewujudkan keamanan dan 
keharmonian di kalangan warga negara yang berbilang bangsa, 
budaya dan agama. Tentunya terdapat halangan serta cabaran 
yang perlu ditempuhi dalam mengharungi ragam kehidupan serta 
kelainan rencah budaya yang berbagai itu. Penulisan ini memberi 
fokus terhadap pandangan Islam terhadap kepelbagaian budaya 
dalam masyarakat dengan melihat kepelbagaian yang etnik yang 
wujud di Zaman Rasulullah untuk dijadikan panduan dalam 
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pelbagai agama dan kelainan budaya. Kepelbagaian budaya itu sebenarnya suatu 
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yang menjadikan Islam sebagai agama rasmi negara, tidak menghadapi masalah 
dalam mewujudkan keamanan dan keharmonian di kalangan warga negara yang 
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Islam mengakui wujudnya kepelbagaian agama dalam masyarakat 
manusia. Sebagai agama rahmat untuk jagat raya maka Islam tidak sekali-kali 
membenarkan permusuhan lantaran berbeza agama dan warna kulit atau adat 
budaya. Justeru apabila terdapat sebahagian sahabat meminta agar di doakan 
kehancuran, kemusnahan ke atas orang-orang musyrikin keseluruhannya maka 
Rasulullah s.a.w. menjawab: maksudnya “Aku tidak dibangkitkan sebagai pelaknat 
dan pencaci akan tetapi aku dibangkitkan sebagai rahmat kepada semua”.  
 
Al-Quran menjelaskan bahawa apa jua bentuk paksaan, tekanan serta 
tawaran bersifat material atau kebendaan, merupakan cara dan juga kaedah yang 
tidak boleh digunapakai dalam usaha menyeru manusia kepada Islam. Walaupun 
secara semulajadinya Islam merupakan agama dakwah iaitu agama yang 
menyeru manusia agar sama-sama merasai ketenteraman dan kedamaian secara 
bersama, namun Islam tidak sekali-kali membenarkan penganutnya menggunakan 
paksaan dalam usaha meramaikan kapasiti bagi mendominasi suasana menurut 
falsafah demokrasi. Islam memberi kebebasan kepada manusia berfikir dan 
berusaha mencari kebenaran. Islam mengarahkan umatnya menonjolkan contoh 
teladan yang baik dalam semua aspek kehidupan sama ada dalam aspek 
kehidupan peribadi, berkeluarga, bersosial, berekonomi, berpolitik, bernegara, 
malah dalam aspek hubungan antarabangsa juga Islam mengemukakan contoh 
terbaik yang perlu diikuti oleh penganutnya.  
 
Contoh terbaik itu merupakan suatu bentuk serampang dua mata iaitu 
untuk keamanan, ketenteraman serta kesejahteraan kehidupan disamping 
keredaan Pencipta dan dalam masa yang sama memperlihatkan kepada manusia 
keindahan serta kemurnian Islam sebagai satu agama yang menepati fitrah 
kehidupan. “Maka hadapkanlah wajahmu ke arah agama yang hanif, iaitu agama 
Allah yang menciptakan manusia (dengan keadaan bersedia secara 
semulajadinya) untuk menerimanya, tidaklah patut terdapat sebarang perubahan 
pada ciptaan Allah, itulah agama yang lurus akan tetapi kebanyakan manusia 
tidak mengetahui”. (al-Rum 21, 30). 
 
Islam tidak mengizinkan sebarang bentuk paksaan ke atas non Muslim 
agar menerima Islam, kerana penerimaan secara paksaan hanya berbentuk 
sementara dan luaran. Islam memberi ruang dan masa untuk manusia berfikir dan 
mencari kebenaran dengan sendiri kerana ia merupakan agama fitrah yang 
menghormati keinsanan dan kebebasan manusia. Perkara asas yang 
dikemukakan oleh Islam kepada manusia ialah kebenaran Ilahi yang pasti dapat 
diterima oleh jiwa yang murni, akal yang suci serta akhlak peribadi yang luhur. 
Firman Allah s.w.t, maksudnya: “Tiada paksaan dalam agama (Islam), kerana 
sesungguhnya telah nyata kebenaran dari kesesatan...” al-Baqarah, 3:258. 
  
Kepelbagaian agama bukannya satu halangan untuk menyeru atau 
berdakwah kepada yang non Muslim agar mengetahui kebenaran Islam. Malah 
dakwah kepada kebenaran Islam itu sendiri merupakan sesuatu yang perlu 
dilakukan oleh setiap individu Muslim sama ada secara langsung atau tidak (Al-
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Da’wah bi al-Maqal wa al-Da’wah bi al-Hal). Ia merupakan tuntutan utama serta 
matlamat asas kehidupan setiap Muslim.  
 
Walaupun begitu Islam juga menggariskan bahawa dalam permasalahan 
tertentu terutama sekali yang berkaitan dengan prinsip serta keyakinan, aqidah 
serta kepercayaan, penentuan kebenaran atau kebatilan ia tetap menjadi hak 
mutlak Islam. (lihat surah Muhammad, ayat 2).  
 
Justeru, Allah s.w.t. menegaskan dalam al-Quran bahawa antara matlamat utama 
pengutusan Rasul dan juga penurunan al-Kitab adalah untuk mengeluarkan 
manusia dari kegelapan kepada cahaya (رىنلا ىلا تاولظلا نه نهجرخي ).1 
  
Kepelbagaian Menurut Perspektif Islam 
 
Kepelbagaian dan perbezaan merupakan sunnah alam ciptaan Allah s.w.t.  
dan mempunyai hikmah yang tertentu. Kepelbagaian dan perbezaan manusia 
bukan hanya berlaku dari aspek fizikal malah berlaku juga dari aspek pemikiran 
dan minda. Manusia mempunyai pemikiran yang tersendiri bersesuaian dengan 
pendidikan serta pengalaman yang diterima. Sebagaimana dipelbagaikan kejadian 
serta keturunan manusia walaupun dari asal usul yang sama sesuai dengan 
sunnah Allah yang menciptakannya. 
 
Firman Allah s.w.t. maksudnya “Wahai manusia sesungguhnya Kami 
ciptakan kamu dari lelaki dan perempuan dan kami menjadikan kamu berbagai 
bangsa dan bersuku puak supaya kamu berkenal-kenalan antara satu sama lain, 
sesungguhnya semulia-mulia kamu di sisi Allah ialah orang yang lebih taqwanya di 
antara kamu (bukan kerana bangsa atau keturunan) sesungguhnya Allah Maha 
mengetahui lagi Maha mendalam pengetahuannya”. (al-Hujurat 26, 13).   
 
Al-Quran merumuskan situasi kepelbagaian ini. Firman Allah s.w.t. 
menjelaskan kepelbagaian dari aspek fizikal yang akhirnya melahirkan etnik yang 
berbagai, maksudnya “Dan di antara tanda-tanda kekuasaan Allah s.w.t. ialah 
menjadikan berlapis-lapis langit dan bumi serta berbezanya lidah-lidah kamu 
(percakapan) dan warna kulit kamu, sesungguhnya itu semua merupakan tanda-
tanda bagi orang yang berpengetahuan” (al-Rum 21, 22)  
 
Perbezaan pemikiran dan mentaliti walaupun dari bangsa dan keturunan 
yang sama juga diungkapkan al-Quran, Firman Allah s.w.t. maksudnya “Dan 
kalaulah Tuhanmu (Wahai Muhammad) menghendaki tentunya Ia menjadikan 
umat manusia semuanya menurut agama yang satu, (tetapi tidak demikian 
                                                          
1
 Terdapat beberapa ayat yang menjelaskan bahawa Islam merupakan agama yang 
diturunkan Allah yang ajarannya terkandung dalam al-Quran, di sebarkan oleh para 
Anbiya‟ dan Rasul adalah untuk mengeluarkan manusia daripada kegelapan kepada 
cahaya. Umpamanya surah al-Baqarah, 1: 257, Ibrahim, 14: 1  dan sebagainya. Sila lihat 
Muhammad Fu‟ad al-Baqi, Mu‟jam al-Mufahras. 
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terjadinya) justeru mereka berbeza pandangan berselisihan antara satu sama lain. 
(al-Hud 12, 118). 
 
Tafsiran terhadap ayat-ayat al-Quran mengenai kejadian manusia yang 
berbagai bangsa dan keturunan diperincikan oleh Rasulullah s.a.w. dalam 
sunahnya yang bermaksud “Sesungguhnya Allah s.w.t. menciptakan Adam a.s. 
dari satu genggaman yang digenggamannya dari semua tanah tanih, justeru maka 
keturunan zuriat anak Adam datang atau dilahirkan mengikut kadar ketentuan 
tanah-tanih tersebut, ada di kalangan mereka yang kemerahan, keputihan, 
kehitaman dan berbagai-bagai, terdapat di kalangan mereka yang senang, yang 
sukar yang keji dan yang baik”. (Hadis riwayat Abu Dawud dan al-Tirmizi). 
 
Perbezaan juga berlaku pada peribadi dan  akhlak manusia. Ini 
berdasarkan kepada sabda Rasulullah s.a.w. maksudnya “Sesungguhnya Allah 
s.w.t. telah membahagikan di antara kamu akhlak peribadi kamu sebagaimana Dia 
membahagikan di antara kamu rezeki-rezeki kamu”.(Hadis Riwayat imam Ahmad, 
1/387, al-Hakim 1/88 dari Ibn Mas‟ud, sahih) 
 
Sehubungan itu, Islam menetapkan bahawa sesiapa sahaja dari kalangan 
manusia tanpa mengira kepelbagaian bangsa, etnik serta suku puak yang 
menyahut seruan Tauhid dan beriman dengan risalah nabi Muhammad s.a.w. 
maka individu tersebut adalah Muslim, sementara sebaliknya di gelar sebagai non 
Muslim. Muslim atau non Muslim itulah yang menjadi pemisah dalam ketetapan 
hukum hakam Islam bukannya bangsa dan keturunan yang mendominasi. 
Pernyataan ini bermaksud bahawa Islam membahagikan manusia kepada anutan 
akidah dan kepercayaan yang diimani seseorang bukannya kepada bentuk 
perbezaan fizikal sama ada ras, bangsa atau etnik.   
 
Konsep Non Muslim Atau Majoriti / Minoriti Menurut Islam 
 
Islam tidak sekali-kali mengabaikan golongan minoriti atau non Muslim 
serta menafikan hak individu kerana berbeza keturunan atau agama. Asas yang 
dikemukakan oleh Islam dalam hubungan antara masyarakat yang berbeza 
agama dan budaya ialah keharusan berbuat baik dan memberikan keadilan agar  
ketenteraman dan keharmonian dirasai bersama selama mana tiada sifat 
permusuhan dan persengketaan secara jelas lagi nyata ditunjukkan. Menolong 
golongan yang memusuhi umat  juga dikira sebagai memusuhi umat itu sendiri. 
 
Allah s.w.t. berfirman maksudnya :” Allah s.w.t. tidak melarang kamu 
daripada  berbuat baik dan berlaku adil kepada orang-orang yang tidak 
memerangi kamu (kerana agama kamu) dan tidak mengeluarkan kamu dari 
kampung halaman kamu, sesungguhnya Allah mengasihi orang-orang yang 
berlaku adil. Sesungguhnya Allah hanya melarang kamu daripada menjadikan 
teman rapat orang-orang yang memerangi kamu kerana agama dan 
mengeluarkan kamu dari kampung halaman kamu serta membantu orang lain 
33 
 
untuk mengusir kamu, dan ingatlah sesiapa yang menjadikan mereka teman rapat 
maka mereka itulah orang-orang yang zalim. (al-Mumtahanah  8-9) 
 
Telahan al-Syawkani mengenai ayat tersebut “Sesungguhnya Allah s.w.t. 
tidak sekali-kali melarang atau mencegah berbuat baik kepada golongan-golongan 
yang membuat perjanjian ( ahl al-„Ahd) dalam konteks semasa (golongan minoriti 
atau berbeza agama dan budaya) selama mana tidak timbul permusuhan dan juga 
tidak menolong golongan musuh yang lain” ( al-Syaukani, Fath al-Qadir, jil 5, hal 
213) 
 
Manakala Sayid Qutb pula berpendapat “Sesungguhnya Islam adalah 
agama yang menganjurkan ketenteraman dan keharmonian, aqidah dan 
keyakinan, kasih sayang serta sistem yang bermatlamatkan agar seluruh alam 
berlindung di bawah naungannya, dilaksanakan di dalamnya manhaj kehidupan 
serta menghimpunkan manusia di bawah naungan persaudaraan, saling 
mengenali serta berkasih sayang, tiada suatu pun yang menghalang daripada 
semua itu melainkan permusuhan yang dihalatujukan kepada Islam dan penganut-
penganutnya. Hatta sehingga dalam menghadapi permusuhan/persengketaan 
sekalipun Islam tetap menanam akhlak yang baik di kalangan penganut-
penganutnya”. (Tafsir fi Zilal al-Quran,  jil 6, hal 3544). 
 
Sejarah perkembangan dan tamadun Islam sendiri menunjukkan bahawa 
tiada permusuhan yang dimulakan oleh pemerintahan Islam terhadap golongan 
minoriti lantaran berbeza budaya atau agama. Malah mereka tetap dipertahankan 
dan diberi layanan sebagaimana dikecapi oleh umat Islam sendiri. Kaedah yang 
digariskan oleh para cendiakiawan Islam dalam persoalan hak dan tanggungjawab 
ke atas  non Muslim ialah (  انيلع اه نهيلعو انل اه نهل  ) "  Bagi mereka sebagaimana 
diperuntukkan untuk kita dan ke atas mereka juga dikenakan sebagaimana kita” 
gunapakai oleh Islam. Bersandarkan kenyataan inilah maka Gustove Lubon 
mengakui “Kebenarannya ialah sejarah tamadun manusia tidak mengetahui suatu 
kuasa empayar penakluk yang cukup kasihan belas lagi bertimbangrasa selain 
dari bangsa Arab dan tiada agama yang cukup toleransi selain agama mereka”.  
 
Sementara Cook pula penulis buku Sejarah Umat Islam, berpandangan 
“Adalah suatu kesilapan yang nyata apabila kita menyatakan bahawa umat Islam 
tidak pernah bertoleransi dalam melaksanakan dasar penjajahan mereka, sejarah 
menunjukkan bahawa mereka jauh lebih baik daripada penjajah-penjajah Kristian 
yang menakluki beberapa negara seperti Sepanyol, Cyprus dan Yunani dimana 
orang-orang Islam di sana terdedah kepada kepupusan dan kehancuran, ugutan 
dan pembunuhan sedangkan di negara-negara jajahan Islam tidak pernah terjadi 
seumpama itu”. (Khadijah al-Nabrawi, Mawsu’ah Huquq al-Insan fi al-Islam, hal 
526) 
 
Pengiktirafan mengenai keadilan, ketenteraman serta layanan mesra yang 
diberikan kepada pemerintah Islam terhadap masyarakat  yang berbeza agama 
dan etnik dapat dilihat menerusi surat yang diutuskan oleh penganut-penganut 
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kristian Syam kepada Abu Ubaidah al-Jarrah setelah beliau dapat menguasai kota 
Syam dan mengawal keadaan di sana untuk beberapa waktu. Antara kandungan 
surat tersebut ialah ( Wahai para Muslimin, Kamu semua lebih kami sukai 
daripada pemerintah Rom sekalipun mereka itu adalah seagama dengan kami, 
kamu lebih menepati janji dan lebih mesra kepada kami, kamu juga tidak 
menzalimi serta tidak memberi ruang untuk kami dizalimi, kamu lebih elok 
menguruskan hal kami, akan tetapi mereka (Rom) menindas, menekan serta 
menakutkan kami) Tarikh Damsyiq, 43/244, lihat Maalim al-Syakhsiyyah al-
Islamiyyah al-Mua‟sirah, 2010, 98. 
 
Pandangan Cendiakiawan Islam 
 
Qadi atau Hakim Abu Yusuf dikatakan pernah menulis kepada Amir al-
Mu‟minin Harun al-Rasyid, mengingatkan beliau mengenai kedudukan ahl 
zimmah, dijelaskan kepadanya “Seharusnya tuan wahai Amirul Mu‟minin berlaku 
baik, berlemah lembut terhadap ahl zimmah, perlu di pantau keadaan mereka dan 
jangan sekali-kali mereka dizalimi dan disakiti dan usahlah tuan bebankan mereka 
dengan sesuatu yang mereka tiada upaya menanggungnya, jangan sekali-kali 
dirampas harta mereka melainkan apa yang sepatutnya di ambil dari mereka, 
sesungguhnya telah nyata lagi jelas bahawa sesungguhnya Rasulullah s.a.w. 
bersabda “Sesiapa yang menzalimi mua‟ahid atau membebankan mereka atas 
keupayaan mereka maka akulah kelak akan menghujahinya”. 
 
Begitu juga dengan wasiat Syaidina Umar sewaktu menghadapi saat-saat 
kematian” Aku berwasiat kepada khalifah selepasku dengan zimmah (perjanjian) 
Rasulullah s.a.w. hendaklah mereka diberi hak mereka, pertahankan mereka dari 
dizalimi/disakiti dan jangan sekali-kali bebankan mereka dengan apa yang mereka 
tidak terdaya”. 
 
Sahifah Madinah dari Perspektif Hubungan Etnik 
 
Menurut al-Maududi, Perlembagaan Islam itu mestilah mempunyai empat 
sumber utama rujukan iaitu al-Quran, as-Sunnah, amalan Khulafah al-Rasyidin 
dan pendapat golongan mujtahid.2 Dalam hal ini, keagungan sistem Islam tidak 
boleh disamakan dengan perlembagaan yang dicipta oleh manusia atau sesebuah 
parlimen yang ada pada masa kini.3 
 
Manakala prinsip-prinsip Perlembagaan Islam ialah syura, keadilan, 
persamaan, kebebasan dan tanggungjawab ketua negara. Hal yang sama 
dipersetujui oleh Md. Saad iaitu syura, keadilan, kebebasan dan persamaan.4 
Menurut Ahmad Ibrahim, al-Quran dan Sunnah tidak meletakkan perlembagaan 
                                                          
2
Sayyid Abul A'la Maududi (1997), The Islamic law and constitution. Lahore: Islamic Publications. 
3
Shad Saleem Faruqi (2006), Islam, International Law and the War Against Terrorism. Shah Alam: 
UPENA. hlm. 7-8. 
4
Mat Saad Abd. Rahman (1984), op. cit. hlm 5. 
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yang terperinci untuk diikuti oleh orang Islam pada masa ini, akan tetapi terdapat 
beberapa prinsip yang disebutkan boleh memberi panduan kepada orang Islam 
untuk memilih sistem yang terbaik bagi aturan politik masyarakat dan zaman 
mereka.5 Menurut beliau, prinsip-prinsip yang boleh menjadi pedoman seperti 
syura, menegakkan keadilan, persamaan hak, perpaduan orang Islam, kebebasan 
beragama dan kedudukan orang bukan Islam. Prinsip-prinsip yang dibincangkan 
oleh Ahmad Ibrahim ini lebih menjurus kepada situasi di Malaysia yang terdiri dari 
pelbagai etnik mengenai kebebasan beragama dan kedudukan orang bukan 
Islam. 
 
Menurut Zainal Abidin Ahmad, perkembangan perlembagaan di kalangan 
umat Islam melalui tiga peringkat iaitu wahyu Tuhan, hadis Nabi dan fikiran 
manusia. Dalam peringkat wahyu Tuhan, al-Quran menjadi sumber utama 
sehingga menghasilkan Piagam Madinah. Peringkat kedua, hadis Nabi yang 
merujuk juga kepada Piagam Madinah. Piagam Madinah ini terus digunakan 
sehingga Zaman Kerajaan Abbasyiah. Di zaman ini, satu usaha dibuat untuk 
menjadikan kitab al-Muwattha karya Iman Malik sebagai peraturan negara, namun 
ditolak oleh Iman Malik. Peringkat ketiga iaitu yang menjadikan perlembagaan 
bukan wahyu dari Tuhan tetapi digubal oleh manusia. Ia dipelopori oleh Ibnu al-
Muqaffa (724 - 762M) sewaktu pemerintahan Khalifah al- Mansur (754 - 775M) 
dalam Zaman Kerajaan Abbasyiah.6 
 
Justeru, satu contoh perlembagaan yang boleh menjadi rujukan kepada 
umat Islam ialah Perlembagaan Madinah yang terhasil daripada perjanjian yang 
diadakan oleh Rasulullah antara kaum Muslimin Quraisy dengan penduduk 
Yathrib dan orang yang mengikuti mereka dan orang Yahudi. Jika merujuk kepada 
sejarah Islam, perlembagaan yang diasaskan oleh Nabi Muhammad s.a.w. 
selepas Hijrah Rasulullah, adalah bagi melicinkan pentadbiran negara Islam 
Madinah. Ia juga bertujuan mengiktiraf orang Islam dan bukan Islam dalam satu 
perlembagaan yang menyentuh tanggungjawab dan hak masing-masing.7 Ia ditulis 
pada tahun pertama Hijrah iaitu tidak lama sesudah baginda Rasulullah tiba di 
Madinah.  
 
Perlembagaan Madinah dianggap oleh Hamidullah sebagai perlembagaan 
bertulis yang pertama sekali di dunia.8 WaIaupun terdapat banyak peraturan dan 
buku yang telah ditulis, tetapi tidak ada sebuah perlembagaan yang pernah wujud 
dalam sifat sebagai undang-undang tubuh bagi sesebuah negara yang berbeza 
                                                          
5
Ahmad Ibrahim (1995), Prinsip-prinsip perlembagaan Islam dan Perlembagaan Malaysia. Dlm. 
Abdul Monir Yaacob dan Sarina Othman. Pemerintahan Islam Dalam Masyarakat Majmuk. Kuala 
Lumpur: IKIM. hlm 3.  
6
H. Zainal Abidin Ahmad (1973), Piagam Nabi Muhammad: Konstitusi Negara Tertulis Pertama. 
Jakarta: Bulan Bintang. hlm 110. 
7
Muhamad Hamidullah (1975), The First Written Constitution in World. Lahore: Sh. Muhamad 
Ashaf. hlm. 15. 
8
Ahmad Ibrahim dan Dzafir El-Qasimy (1985), Piagam Madinah: Pandangan dan Ulasan. Kuala 
Lumpur: Gelanggang Kreatif. hlm 24. 
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daripada undang-undang biasa sebelum hijrah Rasulullah ke Madinah pada tahun 
662M. Memang telah ada peraturan seperti The Biblical Book I Samuel VIII, 11-18, 
25 iaitu mengenai raja-raja zalim dan tugas-tugas rakyat yang dizalimi yang boleh 
dianggap sebagai satu social contract tetapi tidak mempunyai ciri-ciri 
pendetailannya. Selain itu, buku-buku seperti Manu Smirti (550 sebelum Masehi), 
The Artha Aastra (sains politik) oleh Kantilnya (300 sebelum Masehi) dan buku-
buku Aristotle, antaranya ialah Konstitusi Athena yang boleh dibaca sehingga 
sekarang. Namun tulisan-tulisan ini hanya merupakan buku-buku teks atau buku-
buku nasihat kepada Raja-Raja ataupun catatan-catatan sejarah perlembagaan 
yang digubal di satu-satu tempat. Tiada satu pun daripadanya digubal khas oleh 
mana-mana kerajaan untuk mana-mana negara. Dengan itu perlembagaan 
Madinah merupakan perlembagaan yang pertama di dunia.9 Perkara ini turut 
dipersetujui oleh Zainal Abidin Ahmad yang melihat perbandingan perlembagaan 
di beberapa negara yang mengesahkan lagi Piagam Madinah sebagai 
perlembagaan bertulis yang pertama.10  
 
Sahifah Madinah ini terdiri daripada 47 fasal yang meliputi huraian tentang 
segala keperluan negara Islam Madinah. Ia telah meletakkan Allah dan Rasul 
sebagai rujukan dalam segala hal, manakala kesatuan umah sebagai tunggak 
kesejahteraan. Perlembagaan ini telah menetapkan kedudukan Nabi Muhammad 
s.a.w. sebagai ketua negara serta kedudukan pengikutnya dari Mekah dan 
Madinah dan juga orang Yahudi tempatan. Peraturan-peraturan di dalam 
perlembagaan ini telah menstruktur kota Madinah dengan menggariskan hak-hak 
Nabi Muhammad s.a.w. dan hak-hak pengikutnya. Perlembagaan ini juga 
mengawal orang Yahudi dan orang bukan Islam yang lainnya dari melakukan apa-
apa pencerobohan dan mendapat keadilan secara saksama. Perlembagaan ini 
membuktikan bahawa satu persekutuan orang Islam dan bukan Islam di Madinah 
telah diasaskan melalui tujuan-tujuan dan kepentingan politik bersama.11 Menurut 
Mahmud Brelvi, Perlembagaan Madinah menyentuh pelbagai aspek pemerintahan 
negara seperti hak dan kewajipan pemerintah, hak rakyat, perundangan, 
pentadbiran, keadilan, pertahanan, ketua negara, hak bukan Islam dan jaminan 
kemasyarakatan dalam pembentukan ummah.12 
 
Jelasnya, Perlembagaan Madinah telah menggariskan beberapa prinsip 
umum negara menurut keperluan semasa pada ketika itu.  Antara prinsip utama 
yang ditekankan ialah: 
i. Al-Quran dan Sunnah adalah sumber hukum negara. 
ii. Kesatuan ummah dan kedaulatan negara. 
iii. Kebebasan bergerak dan tinggal di Madinah. 
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iv. Hak dan tanggungjawab rakyat dari segi ketahanan dan pertahanan 
negara. 
v. Dasar hubungan dan bantu-membantu di antara sesama warganegara. 
vi. Tanggungjawab individu dan negara (pemerintah) dalam menegakkan 
keadilan sosial. 
vii. Beberapa undang-undang keselamatan seperti hukuman qisas dan 
lain-lain telah dicatatkan. 
viii. Kebebasan beragama untuk semua kaum yang menjadi warganegara. 
ix. Tanggungjawab negara terhadap orang-orang bukan Islam. 
 
Isu-Isu Perkauman Di Zaman Rasulullah S.A.W 
 
Dua kabilah majoriti yang menetap di Madinah al-Munawarah pada zaman 
Rasulullah s.a.w. ialah masyarakat Aus dan khazraj. Para sejarawan yang menulis 
mengenai sejarah masyarakat Islam terawal pastinya mengabadikan nama Aus 
dan Khzaraj dalam penulisan mereka. Aus dan Khazraj merupakan dua kabilah 
yang bermusuhan antara satu sama lain semenjak berkurun lamanya. 
Permusuhan mereka dapat didamaikan dengan kedatangan Rasulullah s.a.w. ke 
Yathrib. Perdamaian dan ketenteraman hidup di kalangan masyarakat Madinah 
yang terdiri dari berbagai kabilah, menggugat kedudukan serta penghormatan 
yang diterima oleh masyarakat Yahudi sebelum penghijrahan Rasulullah s.a.w. 
Melihatkan penghormatan yang diterima semakin terhakis, sanjungan yang diberi 
semakin hilang dan kedudukan semakin tergugat maka mereka sentiasa mencari 
jalan untuk memecahbelahkan perpaduan yang terjalin dan kesepakatan yang 
terbina. Perlu dicari jalan agar pertelingkahan dan permusuhan berterusan supaya 
senang bagi mereka mengontrol serta mendominasi keadaan. (Muhammad 
Zakariyya al-Nadaf, (2006), Al-Akhlaq al-Siyasiyyah, hal 334-335). 
 
Peranan memecahbelahkan kesatuan masyarakat Islam di Madinah 
dimainkan oleh Syas bin Qais al-Yahudi. Beliau telah menaikkan semangat 
perkauman antara Aus dan Khazraj dengan mengingatkan mereka tentang hari 
Bu‟ath ( ثاعب مىي ) iaitu hari berlakunya pertempuran sengit antara Aus dan Khazraj 
di Zaman Jahiliyyah. Suntikan semangat perkauman dan taasub kabilah serta 
fanatik kebangsaan yang dihembus tersebut telah menusuk ke jiwa Aus dan 
Khazraj dan menyebabkan meraka berbangga dengan kabilah masing-masing dan 
hampir berlaku peperangan lantaran fitnah hasutan dari Syas bin Qais al-Yahudi 
itu. Keadaan yang cukup getir itu telah ditenteramkan oleh Rasulullah s.a.w. yang 
bergegas ke tempat kejadian dan menenangkan sahabat-sahabatnya yang 
sedang dihasut semangat kebanggaan kabilah dan perkauman.  
 
Rasulullah s.a.w. mendamaikan mereka dengan motivasinya “Wahai 
Muslimin, Allah ! Allah !, mengapa kamu terikut-ikut dengan hasutan Jahiliyyah 
sedangkan aku masih lagi hidup di kalangan kamu, (tidak perlu kamu bermusuhan 
kerana semangat asabiyyah kabilah)  setelah Allah memberi hidayah Islam 
kepada kamu serta memuliakan kamu dengannya dan melupuskan dari kamu 
urusan perkara-perkara jahiliyyah, menyelamatkan kamu dari bahaya kekufuran, 
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malah Allah telah menjinakkan hati-hati kamu sehingga kamu bersaudara dan 
saling berkasihan, apakah setelah itu semua kamu akan kembali lagi kepada 
kekufuran?”. (Al-Tabari, Tafsir al-Tabari, jil 4, hal 23, Ibn Kathir, Tafsir al-Quran al-
Azim). 
 
Situasi sama juga – pertelingkahan antara Aus dan Khazraj sehingga 
hampir membawa kepada pertumpahan darah -  dapat dilihat dalam kisah hadis 
al-Ifk atau peristiwa pembohongan atau fitnah yang berlaku ke atas Aisyah r.a.. Al-
Bukhari juga meriwayatkan dalam kitab sahihnya dari Jabir bin Abdullah iaitu 
sebuah kisah pertelingkahan antara Aus dan Khazraj yang juga hampir membawa 
kepada pertumpahan darah. (sila lihat Ibn Kathir, Sahih al-Bukhari, Kitab al-Tafsir, 
hadis no 4622, dan juga Sahih Muslim, Kitab al-Bir wa al-Silah wa Adab, hadis no 
2584).   
 
Fenomena memperbodohkan masyarakat dengan memecahbelahkan atau 
menakutkan mereka dengan ugutan-ugutan tertentu sehingga patuh kepada 
segala arahan sebenarnya digunapakai oleh maharaja Firaun. Seharusnya 
masyarakat patuh dan taat dengan segala arahan yang dikeluarkan dengan penuh 
semangat sukarela dan kehendak jiwa mereka sendiri. Ketaatan dengan penuh 
kerelaan dan ketenangan jiwa mencerminkan masyarakat yang aman damai dan 
penuh ketenangan. Ketaatan yang terhasil dari ketakutan serta ugutan berterusan 
adalah akhlak pemimpin zalim yang takutkan kedudukan tergugat. Situasi ini 
digambarkan Allah s.w.t. dalam surah al-Zukhruf, ayat 54, maksudnya “Maka 
Fir‟aun memperbodohkan kaumnya, lalu mereka mematuhinya, sesungguhnya 
mereka itu adalah kaum yang fasik-derhaka”.  
 
Dalam situasi tertentu, berlaku juga pertentangan atau permusuhan kerana 
warna kulit antara sahabat. Namun isu tersebut berlaku kerana emosi kemarahan 
yang tidak terkawal dan dapat didamaikan oleh Rasulullah s.a.w.. Rasulullah 
s.a.w. sebagai pemimpin bertindak sebagai pendamai atau pemimpin yang 
berkarisma bagi menyelesaikan setiap isu yang berlaku. Isu perkauman perlu 
diselesaikan dengan bijaksana bukannya diambil kesempatan untuk kepentingan 
tertentu.   
 
Abu Dzar al-Ghifari, pada suatu masa kerana emosi kemarahan, berkata 
kepada Bilal al-Habasyi , “Wahai anak orang perempuan hitam”!. Sebutan 
penghinaan tersebut menyedihkan Bilal, namun situasi ini didamaikan oleh 
Rasulullah s.a.w. dengan sabdanya kepada Abu Dzar, “Wahai Abu Dzar, 
Sesungguhnya engkau seorang individu, pada mu masih terdapat lagi akhlak 
peribadi Jahiliyyah”. (Kerana berbangga dengan keturunan, bangsa dan warna 
kulit). Kritikan Rasulullah tersebut menyedarkan Abu Dzar dan bersegera 









Dalam usaha memberi penerangan mengenai isu-isu perkauman, perlulah 
ditekankan kepada mematuhi prinsip kebebasan beragama iaitu tiada paksaan 
dalam agama dan juga perbezaan yang wujud dalam sesuatu agama. Ini jelas 
dianjurkan oleh Islam dalam al-Quran yang dalam surah al-Baqarah 2:256, surah 
al-Kaafiruun 109:2-6, surah al-Hujurat 49:13 dan surah al-Maaidah 5:48. Ayat-ayat 
al-Quran tersebut menjelaskan tiada paksaan dalam beragama dan perbezaan 
agama dan etnik yang wujud adalah ketentuan dari Allah.  Saranan ini juga jelas 
dalam Sahifah Madinah Fasal 1, 2 dan 2513 iaitu: 
 
Fasal 1: Inilah Piagam bertulis daripada Muhammad yang 
dimaterikan antara orang-orang mukmin dan muslimin daripada 
kalangan Quraisy dengan ahli Yathrib dan orang-orang yang 
mengikuti mereka mempersatukan diri dan berjuang bersama-
sama. 
 
Fasal 2: Bahawa mereka adalah satu umat, bebas daripada 
pengaruh dan kekuasaan orang lain. 
 
Fasal 25: Bahawa orang Yahudi Bani Auf adalah satu umat dengan 
oran-orang mukmin. Orang-orang Yahudi bebas berpegang kepada 
agama mereka dan orang mukmin bebas berpegang kepada 
agama mereka termasuk pengikut mereka dan diri mereka sendiri 
kecuali orang-orang yang melakukan perbuatan aniaya dan 
derhaka. Orang-orang seperti ini akan menghancurkan dirinya dan 
keluarganya sendiri. 
 
Seterusnya berpegang kepada prinsip mengelak fahaman seperti 
ekstremisme, cauvanisme, fanatisme, etnosentrisme, prejudis, stereotaip dan 
rasisme.14 Ini dijelaskan oleh al-Quran dalam Surah al-Maaidah 5:32, Surah al-
Maaidah 5:2, Surah an-Nisaa‟ 4:135 dan Surah al-Furqaan 25:63. Ayat-ayat ini 
pula menjelaskan agar tidak berbunuhan, berlaku adil dalam menjalankan 
hukuman tanpa mengira etnik, jangan menceroboh hak orang lain dan sentiasa 
menghormati antara sesama manusia. 
 
Di samping itu, pematuhan kepada prinsip berdialog secara aman dan 
bijaksana dengan menerima perbezaan agama dan etnik sebagai satu yang 
lumrah dalam manusia seperti Surah al-Baqarah 49:13, mengelakkan cemuhan 
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budaya, etnik dan agama, bersopan santun dan berbudi dalam berdialog seperti 
Surah an-Nahl 16:125, Surah Thaaha 20:44 dan Surah al-Hujurat 49:11. 
 
Akhirnya berpegang kepada prinsip menekankan kepada titik persamaan yang 
sepunya dan universal dalam agama dan etnik dalam aspek moral, etika, 
kekeluargaan, kebajikan, pembangunan kemanusiaan, ekonomi, sains, teknologi 
dan prasarana seperti:  
 
1. Satu nenek moyang yang sama iaitu Adam dan Hawa 
2. Satu kemanusiaan sejagat 
3. Kebaikan fitrah kejadian manusia sejagat 
4. Nilai universal adalah anugerah Tuhan kepada semua manusia 
5. Hikmah dalam kepelbagaian bangsa dan budaya 
6. Kerjasama antara budaya untuk penuhi kebaikan bersama bagi semua 
manusia 
7. Keadilan sejagat bagi semua manusia 
8. Nilai-nilai moral yang murni dan sejagat seperti baik hati, berdikari, hormat-




Abdul Monir Yaacob (1986), Hak Asasi Manusia Menurut Islam: Sejarah dan Konsepnya. 
Bangi: Penerbit UKM. 
Abdullah Alwi Hassan (1993), Perlembagaan Madinah: Satu huraian ringkas. Jurnal 
Syariah 2 (1). 
Ahmad Ibrahim (1995), Prinsip-prinsip perlembagaan Islam dan Perlembagaan Malaysia. 
Dlm. Abdul Monir Yaacob dan Sarina Othman. Pemerintahan Islam Dalam 
Masyarakat Majmuk. Kuala Lumpur: IKIM. 
Ahmad Ibrahim dan Dzafir El-Qasimy (1985), Piagam Madinah: Pandangan dan Ulasan. 
Kuala Lumpur: Gelanggang Kreatif. 
Brelvi Mahmud (1967), Islamic Ideology and Its Impact On Our Time. Karachi: M.K 
Usmani. 
H. Zainal Abidin Ahmad (1973), Piagam Nabi Muhammad: Konstitusi Negara Tertulis 
Pertama. Jakarta: Bulan Bintang.  
Khadijah al-Nabrawi (2006), Mawsu’ah Huquq al-Insan fi al-Islam, Egypt, Dar al-
Salam. 
                                                          
15
Osman Bakar (1997), Islam and Civilizational Dialogue. Kuala Lumpur: Universiti Malaya Press. 
hlm 8 dan Osman Bakar dan Cheng Gek Nai (1997), Islam and Confucianism: A 
Civilizational Dialogue. Kuala Lumpur: University Malaya Press. 
41 
 
Mat Saad Abd. Rahman (1984), Perlembagaan Islam: Sumber dan Prinsip. Bangi: Ikatan 
Studi Islam. Muhamad Hamidullah (1975), The First Written Constitution in World. 
Lahore: Sh. Muhamad Ashaf. hlm. 15.  
Muhammad Sayyid Thantawi (2004), Etika Dialog Dalam Islam. Jakarta: Mustaqim.  
Muhammad Zakariyya al-Naddaf (2006), Al-Akhlaq al-Islamiyyah, Damsyiq, Dar 
al-Qalam. 
Osman Bakar (1997), Islam and Civilizational Dialogue. Kuala Lumpur: Universiti Malaya 
Press.  
Osman Bakar dan Cheng Gek Nai (1997), Islam and Confucianism: A Civilizational 
Dialogue. Kuala Lumpur: University Malaya Press.  
Sayyid Abul A'la Maududi (1997), The Islamic law and constitution. Lahore: Islamic 
Publications.  
Shad Saleem Faruqi (2006), Islam, International Law and the War Against Terrorism. 
Shah Alam: UPENA.   
Wan Suhaimi Wan Abdullah dan Syed Mohammad Hilmi Syed Abdul Rahman (2007), 
Beberapa syarat asas dialog agama: Pemerhatian ke atas beberapa ayat kunci al-
Quran. Dlm. Wan Suhaimi Wan Abdullah dan Mohd Fauzi Hamat. Konsep Asas 




























Initiated by the Portuguese and since the early days of their 
presence, Europeans have been deeply involved in studying, 
collecting and documenting a huge number of historical works 
on the Malay Muslims around South East Asia. Next to the 
Portuguese, the Dutch which was peculiarly led by a company 
emerged to be the second European power to control not only 
the region but also the historical perspectives. The perspective 
of local history was then seen only from the Eurocentric view, 
the view that sees the history of the Malay Muslim world only 
from the European perspectives. Through this view, the 
presence of Europeans in this region was seen as the centre 
point of the historical writings. It was dubbed as the earliest 
European worldview in the Malay Muslim history as in the case 
of the Portuguese and the Dutch and was also true with the 
British when they joined the colonial rule in the Malay Muslim 
world particularly in the Malay Peninsular. This paper aims at 
discussing the perspectives of Europeans colonialists on the 
Malay Muslim History since the early days of colonialism. Two 
most dominant views were identified, the old and new views. 
The old view concerns more on the utilization of colonial 
sources in describing the Malay Muslim world. On the other 
hand, the new view concerns more on the utilization of local 
sources to describe the history of the local Malay Muslims.    
 




The coming of Portuguese and the siege of Malacca on Friday, 8 August or 
Sunday, 10 August 1511 marked the beginning of European colonial powers in the 
Malay world. The Portuguese take control Malacca for almost 130 years until it 
was wrested by the Dutch on 14 January 1641.1 The Dutch ruled Malacca for 
almost 183 years and it was the longest colonial period holding the port city. 
Although Malacca was no more considered as an important colonial port under the 
Dutch, it was hold in order to prevent other European powers to take control the 
city. The British become the third European colonial powers to control some major 
parts of the Malay world. The first is Penang which possessed by British from 
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Kedah on 1 May 1791 and then Singapore in 1819 from Johore. Anglo-Dutch 
Treaty in 1824 has legally given the British power to control Malay Peninsular. The 
Malay Muslim world was then divided into two, Indonesia to the Dutch and Malay 
Peninsular to the British.  
 
 For almost 500 years the Malay Muslim world ruled by European colonial 
powers and the history was then told that the Malay Muslims struggling to preserve 
their identity and existence. Politically and economically, they have lost the control 
and that was regained after they have been granted independent. Unfortunately, 
there was an area where the Malay Muslims incapable to regain the control, the 
historical documentation. Colonialism is not only about political and economic 
domination but more importantly is about historical domination. Along 500 years of 
European colonialism in the Malay Muslim world, colonial historical records had 
enormously exceeded the local historical records in numbers and impacts. What 
was the impact of these records and how the history of Malay Muslims seen by 
these colonial records? This is among the crucial issues discussed in this paper.   
 
Malay Muslim History as Seen by the Portuguese 
  
 Historical documentation is not lacking behind other priorities for the 
Portuguese when they were in the Malay Muslim world. Since early years, 
Portuguese have dedicated their efforts to record the history of their presence in 
this region. As the first European power to set foot on the Malay soil, they emerged 
as the first European community to record the history of the Malay Muslim world. 
Brian Harrison in his book South-east Asia A Short History wrote,2 
 
“With the coming of the Portuguese to South-east Asia at the 
beginning of the sixteenth century, the first serious attempts 
were made to carry out what we might call regional surveys of 
the area… European travellers coming for the first time face to 
face with the strange peoples and civilizations of another 
continent over four hundred years ago.” 
 
 There are many early Portuguese writers dedicated their efforts to 
document the history of the Malay world. The first among them is Tome Pires. His 
Suma Oriental, published few years after 1511 was considered as the first book 
ever written on the history of the Malay Muslim world through the perspective of 
European colonial power. The book was among the most important historical 
works recorded the presence of the Portuguese in the Malay Muslim world. It was 
reported that the author himself witnessed the downfall of Malacca to the 
Portuguese and the suffering of the Malaccan people.3 Other significant writers 
are;4  
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1. Alfonso de Alburquerqe’s son, Braz de Alburquerqe who compiled a book 
based on his father’s notes and diary. The book called Comentarios do 
grande Affonso de Albuquerque, published in 1557, was later translated 
into English and edited under the title of “The Commentaries of the Great 
Alfonso Dalboquerqe, Second Viceroy of India” by Walter de Gray Birch in 
1875-1884.  
2. Manuel Godinho De Eredia (1563-1623)5 composed two major historical 
works. The first entitled Malaca, I‟Inde Meridionale et le Cathay (Malacca, 
Meridional India and Cathay) written a century after the downfall of 
Malacca,6 and another one was Report on the Golden Chersonese, written 
during the years of 1597-1600.  
3. Joao de Barros (1496-1570)7 spent his scanty leisure hours compiling his 
great chronicle of Deeds Done by the Portuguese in Their Discovery and 
Conquest of the Seas and Lands of the East, and eventually published 
under the collective title of Decadas da Asia. There are all together four 
Decadas da Asia written by Barros. The first three came out of the press in 
1552, 1553 and 1563. The last one was published and revised by Joao 
Baptista Lavanha in 1615.  
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4. Diogo do Couto (1543-1616) the first keeper of the archives at Goa 
continued the effort of compiling Decadas of Joao de Barros and eventually 
followed his predecessor’s practice of consulting Asian traditional history 
and source material especially of the Malay world through the medium of 
interpreters.  
 
5. Fernao Lopes de Castanheda (1500-1559) wrote about the history of the 
East including the history of the Malay Muslim world. His Historio do 
descobrimento e conquista da India pelos Portugueses was first published 
in 1551-1561 and was later republished in four volumes at Coimbra, in 
1924-1933.  
 
There were also other early Portuguese writers and historians who 
concentrated their writings and collected the records on the history of the Malay 
Archipelago particularly the one related to the Portuguese people. Apart from the 
historical works written by the Portuguese writers and historians, there were also 
numerous government reports portraying the history of the Malay Muslim world, 
such as reports regarding the battles between Achehnese and the Portuguese8 
and a number of personal records, such as the personal record of Dom John de 
Castro, Governor of the House of Civil (1500-1548) in Malacca.9 Almost all of 
these early Portuguese historical records represent their very own perspectives on 
the history of this region.  
  
The Dutch: Mass Storage of Malay Muslim Historical Sources 
  
 A huge number of historical events were recorded and preserved by the 
Dutch during their colonial rule in the Malay Muslim world. The voluminous 
manuscripts and printed matters filled the State Archives in The Hague. The 
records of Dutch East India Company (VOC) alone number over twelve thousand. 
The records of the Company’s successor, the Netherlands Indian Government are 
ten times as numerous.10 This has opened the doors of opportunities for historians 
and scholars to study and publish numerous publications. Arasaratnam wrote,11 “A 
glance at a bibliography of the history of the VOC is sufficient to give one an idea 
of the treasure house of source material that must be extant to have made 
possible studies of such wide and varied nature.” To name some of the most 
influential and earliest Dutch historians are J. de Jonge, J.A. van der Chijs, J.E. 
Heeres and F.W. Stapel, P.A. Tiele, Colenbrander, Van Leur and Schrieke. They 
have worked on voluminous Dutch historical documents and manuscripts including 
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those preserved at the State Archives in The Hague and published massive 
number of books, articles and reports;12 
1.  Jonge, Chijs, Heeres and Stapel published De opkomst van het 
Nederlandsch gezag in Oost-Indie: Verzameling van onuitgegevene 
stukken uit het oud-koloniaal archief (1595-1814) between 1862 and 1909 
in two series, with a supplement. The first series consisted of documents 
related to the pre-Company voyages, the founding and development of the 
East India Company, and the extension of Dutch influence in Java.  
 
2.  The second series, edited by Tiele and Heeres and subtitled Bouwstoffen 
voor de geschiedenis der Nederlanders in den Maleischen Archipel dealt 
with the Company’s possessions in Indonesia particularly outside Java 
island and comprised nineteen parts, bound in thirteen volumes. 
 
3.  Chijs and others edited Dagh-Register gehouden int Casteel Batavia (31 
volumes published between 1887 and 1931) in which this series 
reproduced the daybook or journal of the Dutch East India Company’s 
Batavia headquarters for various years between 1624 and 1682. 
 
4.  Heeres and Stapel in another instance had also edited Corpus 
Diplomatocum Neerlandico-Indicum which was published in six parts 
between 1907 and 1955 by the Koninklijk Instituut voor Taal, Land en 
Volkenkunde). All contracts, agreements, and treatises between the Dutch 
East India Company on the one side and the Asian princes with whom the 
Company had commercial relations on the other side were compiled in this 
series. 
 
5.  Stapel had also written the third volume of the monumental 5-volume 
Geschiedenis van Nederlandsche Indie in which he attempted to describe 
the history of Asia. However, according to Arasaratnam,13 this history of 
Asia was written as if it was an adjunct to the history of Europe, “…the 
whole work reads more like the history of ports and factories than of the 
East Indies”.  
 
6.  Working on the Dutch historical resources Colenbrander have published 
Koloniale geschidenis - Colonial History. 
 
7.  Van Leur had extensively utilized the Dutch sources in order to compile the 
history of the economy and commerce of contemporary kingdoms in Java 
and Sumatra. The publication of his works, On Early Asian Trade (1934) 
and Indonesian Trade and Society (1955), marked for the first time the 
transition from the study of the Dutch history in Malay Archipelago into the 
study of the local Malay and Javanese history.  
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8.  Schrieke’s Indonesian Sociological Studies was written through sociological 
approach and based mainly on the sources from Dagh Register of Batavia. 
His study, although concerned with the Dutch monopolistic policy, was in 
fact focused more on the effects of the policy on the local trade particularly 
the Javanese trade in the 17th century. 
 
 As comparable to the Portuguese, it was discovered that there are two 
common tendencies of the Dutch historical sources. Firstly, regarding the common 
theme in their writings; the superiority of their colonial powers over the ignorance 
and powerlessness of the Malay Muslims. Secondly, there was a rampant 
utilisation of the colonial sources, its subject matters and its approaches during the 
process of writing.  
 
The British and the History of Malay Muslim World 
 
 Although they are the late comers joining the intellectual and historical 
documentation activities in the Malay Muslim world, the British had contributed a 
significant amount of historical documents including books, articles and reports. 
There are numerous historical works published by the British on the history of the 
Malay Muslim world. Among them are, Frank Swettenham, Lennox A. Mills, Rupert 
Emerson, William Roff, R.J. Wilkinson, R.O, Winstedt, Rentse, Lineham, Graham, 
Sheppard, Middlebrook, and Gullick. Swettenham, Mills and Emerson are famous 
for their works on the history of the Malay Muslims world through the British 
colonial perspectives. Roff is dubbed as “the first European” to write on the history 
of the Malay Muslims people from Malay local perspectives. Wilkinson, Winstedt, 
Rentse, Lineham, Graham, Sheppard, Middlebrook, and Gullick are among the 
scholar-administrators who dedicated their studies on the local Malay history 
including state histories, Malay sultanates and biographical studies.14 Their studies 
provided us with more local sense in the history of Malay world. 
 
 Swettenham’s British Malaya, completed in 1906 and was at that time 
considered as among the first British handmade on the history of the Malay world 
from an imperialist perspectives. In his book, Swettenham15 described the role of 
the people in British Malaya within the economic and political activities. Lennox A. 
Mills’s British Malaya, 1824-1867, (1925) and Rupert Emerson’s Malaysia (1937) 
were written in the imperialist context, following Swettenham’s views. Mills’s British 
Malaya revealed the history of the Straits Settlements in the pre-Crown colony 
phase and their relations with Thailand, the Peninsula and Brunei. Another 
historian of British history in Malaya, Rupert Emerson, had written Malaysia. In his 
book he argued that “the incursion of European industrialism and “modernism” into 
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Malaysia was no more and no less peculiar and “deplorable” than earlier Hindu 
and Islamic incursions.” Emerson indeed inclined strongly that imperialism had 
been “a necessary bridge from Malaysian medievalism to the modern world”.16 
 
 William Roff’s 1967 The Origins of Malay Nationalism was among the 
earliest book in which Harry J. Benda mentioned, “…the first history of the Malays 
in modern times, strange as this may sound.” In this book, Roff attempted to 
retrieve the historical contents of the Malay history which concerned and focused 
most on the Malays, and which also for so long had been neglected by the British 
historians. Roff also extensively utilised a wide range of sources on the local 
histories from a local viewpoint.17  
 
Early Perspectives of Colonial Powers on the History of Malay Muslim World 
 
 Generally, the chronicles and historical reports written and published by 
earlier Portuguese writers were rather biased towards upgrading their presence in 
the Malay region and degrading the invaded people and their historical writings. 
The reports were also superficial, and dealing mainly with their presence in this 
region as if the Malays and others were minors, and likewise it was coloured by 
prejudices as Harisson remarked,18 “These (Portuguese) surveys had their 
limitations; they were somewhat hasty and superficial, and rather coloured by 
prejudice…”.  
 
 Tome Pires’s observation concerned only with the period of transition from 
the Malay power to the Portuguese colonial power. His observation was rather 
biased towards portraying the superiority of the Portuguese and the weaknesses 
of the Malay people. Reporting the event of Portuguese conquering Malacca, Pires 
described how the great number of the Malaccan people and their strong troops 
were attacking the Portuguese. In spite of small in number, the Portuguese had 
successfully won the battle and conquered Malacca and this obviously proved their 
greatness over the Malays. The report stated,19 
 
“At this time it is said that Malacca had a hundred thousand 
men-at-arms, from Kuala Linggi (Coala Penagy - Kuala 
Pelangi) to the hinterland (?) and Kasang (Cacam - Kesang), 
which are the limits of the city of Malacca. And the Malays had 
many strong palisades, and on the sea there were many 
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lancharas, and paraos in the river, and on the sea many junks 
and Gujarat ships which were ready to fight.”  
 
Pires’ tendency towards describing the greatness of the Portuguese in the 
battlefield could also be discovered in other Portuguese records, such as a 
personal record of a man called Roque Carreiro.  Boxer20 claimed that he was a 
Jesuit priest and director of the Hospital at Goa, who reported that a great number 
of Achenese exceeded to 19,300 were defeated by a small number of Portuguese 
soldiers on the 24 March 1629 battle defending the fort of Malacca. While on 19 
February 1630 in the dispatch of the Malaccan Captain, Antonio Pinto da Fonseca, 
it was reported that provided with only 260 soldiers combined with 450 local 
soldiers, the Portuguese had successfully won the battle over 19,400 Achenese. 
Despite these Portuguese predispositions, the Malay accounts on the Portuguese 
arrival according to Reid are quite neutral and the battles between them were 
described in a fair contest of two honourable parties,21 “The real villains of the 
story are not the Portuguese, but the Malays who let the side down – Sultan 
Mahmud himself, and Raja Abdullah of Kampar who foolishly believes that the 
Portuguese will help him become the king of Melaka.” 
 
 In another instance, Pires also described the stubbornness of the Sultan to 
accept the peace proposal from the Portuguese, 22 
 
“As soon as the said Captain-Major arrived with his fleet, he 
spent a few days sending messages of peace, trying as much 
as he could to avoid war. However, the levity of the Malayans, 
and the reckless vanity and arrogant advice of the Javanese, 
and the king‟s presumption and obstinate, luxurious, tyrannical 
and haughty disposition – because our Lord had ordained that 
he should pay for the great treason he had committed against 
our people – all this together made him refuse the desire for 
peace.” 
 
Sixteenth century Portuguese accounts according to Macgregor were 
usually hostile towards local people,23 “…and talk of them as fierce fighters, but 
false and treacherous”. Tome Pires also misunderstood the Malay culture and 
social lives by reporting that the word “Bengali” was called when a Malay wanted 
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to insult someone else, especially regarding the first encounter between the 
Malays and the Portuguese as reported in Sejarah Melayu,24 
 
“After a while there came a ship of the Franks from Goa 
trading to Malaka: and the Franks perceived how prosperous 
and well populated the port was. The people of Malaka for 
their part came crowding to see what the Franks looked like; 
and they all astonished and said, “These are white Bengalis!” 
Around each Frank there would be a crowd of Malays, some of 
them twisting his beard, some of them fingering his head, 
some taking off his hat, some grasping his hand.” 
 
 Pires also claimed that the Malays were likening the Portuguese with 
“Benggali Putih” (White Bengali) because they don’t really like them as much as 
they like the Arabs and Indians.25 Pires’s report was not entirely true since the 
word Bengali was not deliberately used by the Malays to insult someone else. 
They usually used this word to describe the people originated from the Province of 
Punjab, a part of Indian continent. Because they never in their entire life came face 
to face with the Portuguese, and the physical appearance of the Portuguese 
looked similar to those from India during their first encounter in Malacca, they then 
called the Portuguese “white Bengalis”. The above report from Sejarah Melayu 
clearly described the curiosity of the Malays and not their scornful attitude. In 
general, Suma Oriental of Pires was evidently biased towards others by degrading 
them especially the Malays and exaggerated the greatness of the Portuguese. 
Therefore, nothing much can be expected from this work in terms of providing a 
sufficient account of the Malay Muslim history.  
 
 Looking at the immensity and the richness of the Dutch historical sources 
during their heyday triggered our mind whether these sources could partly contain 
some information on the Malay Muslim history. Unfortunately as Irwin wrote,26 “It 
would be strange if so vast an accumulation did not contain information on at least 
some non-European subjects – information, moreover, which cannot be obtained 
from any other source.” Definitely, these official Dutch sources portrayed the Dutch 
lives and they were written from the European point of view neglecting other 
people’s lives and worldviews particularly the Malay Muslims. Arasaratnam 
remarked,27 “The Asian scene is only secondary concern of the historians, taken 
into consideration only as providing the arena for the main Dutch actors.” By this 
nature of the contents of the official Dutch reports, many Dutch historians later 
continued to broaden the  view called Europocentric view,28 which was so much 
prevalent since the early days of their colonisation. 
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 Works of Jonge, Chijs, Heeres and Stapel are some examples of the 
earliest Dutch contribution towards establishing and expanding the Europocentric. 
This was then continued by other Dutch historians. Stapel for instance, in his third 
volume of the monumental 5-volume Geschiedenis van Nederlandsche Indie, has 
attempted to describe the history of Asia. However, according to Arasaratnam, this 
history of Asia was written as if it was an adjunct to the history of Europe, 29 “…the 
whole work reads more like the history of ports and factories than of the East 
Indies”. Stapel’s Europocentric view was also shared by Colenbrander in his 
Koloniale geschidenis - Colonial History.30 
 
In another instance, there was an attempt to escape from this 
Europocentric historical view to the one that concerned more on local history and 
its people, called Regiocentric view. Resink mentioned, 31 the regiocentric views 
served to increase appreciation for the intrinsically Indonesian elements and to 
reduce the over-estimation of cultural influences from abroad.”32 The works such 
as of Van Leur and Schrieke are some examples of this view. Among other Dutch 
scholars whose inclinations were more or less towards the Regiocentric view 
include the scholars such as Krom, Stutterheim, Lekkerkerker and Rassers. 
However, with the exception of Van Leur and Schrieke, others concentrated more 
on the study of the Javanese sources in which Resink specified the view as 
“Javanocentric” view and it was a particularisation of Regiocentric view.  
 
In order to see the flow of the transition from the Europocentric to the 
Regiocentric views, the discussion will be focused on the works of Van Leur and 
Schrieke. The key to this transition depended mostly on the courage of the Dutch 
scholars to dig deeper into the vastness of the Dutch historical sources, for therein 
lay the real source of the history of the countries being studied. Van Leur for 
instance, had extensively utilized the Dutch sources in order to compile the history 
of the economy and commerce of contemporary kingdoms in Java and Sumatra. 
The publication of his works, On Early Asian Trade (1934) and Indonesian Trade 
and Society (1955), marked for the first time the transition from the study of the 
Dutch history in Malay Archipelago into the study of the local Malay and Javanese 
history. 33 Van Leur, according to Soedjatmoko,34 
                                                                                                                                                                 
Archipelago under the jurisdiction of the Dutch seen only from their European viewpoint. 
See further G.J. Resink, Indonesia‟s History Between the Myth; Essays in Legal History 
and Historical Theory, (The Hague: W. Van Hoeve Publishers Ltd., 1968), 3.  
29
 Arasaratnam, S. (1962), op.cit., p. 97. 
30
 Resink, G.J. (1968), Indonesia‟s history between the myth; essays in legal history and 
historical theory, The Hague: W. Van Hoeve Publishers Ltd., p. 7. 
31
 Ibid., pp. 3-4. 
32
 Pluvier in another instance, had also included Vlekke and de Graaf in the list and 
maintained that their works were to be less Europocentric. Consecutively Vlekke’s work 
was considered as the first attempt and de Graaf’s as the second attempt to escape from 
the view of Europocentric. See further J.M. Pluvier, “Recent Dutch Contributions to Modern 
Indonesian History,” 205-206. Meanwhile, Harry J. Benda in his quest for the Southeast 
Asian structure of history used the term “Southeast Asia-centric” in describing the view of 
Van Leur. See further Harry J. Benda, “The Structure of Southeast Asian History: Some 
Preliminary Observations,” Journal of Southeast Asian History, vol. 3, (1962): 117.  
33
 Arasaratnam, S. (1962), op.cit., pp. 97-98. 
 53 
 
“ …who first directed our attention to this (the destruction of 
the myth of the Dutch East India Company). He was also the 
one who showed that the places of foreign occupation in 
Indonesia left almost no traces of influence on the life and 
strength of the Indonesian states until well into the eighteenth 
century. We are indebted to him for destroying the myth of the 
East India Company and the myth of the decline and 
weakness of the Indonesian states in facing the Company.” 
 
  Van Leur was also among the pioneer of another later historical view 
called “Indocentric” view. This view was the result of the extensive study on 
Bahasa Indonesia or Indonesian Language, which is basically Malay language.35  
 
Unfortunately, Van Leur’s indocentric tendency is not highly regarded 
among the majority of Dutch writers. Only a few of them follow the footsteps of Van 
Leur. Pluvier mentioned,36 “If one looks at the names of authors or scholars 
referred to in Wertheim‟s chapter The Sociological Approach to Indonesian History 
one is struck by the small number of Dutch historians venturing in this direction.” 
Sociologists such as Schrieke and Wertheim were keener than historians to apply 
this sociological approach to history. Schrieke’s Indonesian Sociological Studies 
was based mainly on the sources from Dagh Register of Batavia. His study, 
although concerned with the Dutch monopolistic policy, was in fact focussed more 
on the effects of the policy on the local trade particularly the Javanese trade in the 
17th century. Although they were mostly depended on the sources obtained from 
the Dutch records, Van Leur and Schrieke had indeed successfully escaped from 
the Europocentric view by concentrating more on the region they mainly described. 
This might be due to the reason as Arasaratnam mentioned,37 “Those of us whose 
main concern is the writing of the history of Asian states where the contact with the 
Dutch is but one part, though an important one, of the story, would be looking in 
the Dutch records for something different from the historian of Dutch settlements in 
Asia.” 
 
 However, it is premature to say that Van Leur and Schrieke had completely 
and successfully escaped from the Europocentric view. Firstly, as Irwin 
reminded,38 “Official Dutch accounts surely portray Dutch, not Indonesian, life and 
actions. They are written from a European, not an Asian, point of view.” An 
important question arose; how far both Van Leur and Schrieke could escape from 
the Europocentric point of view? They might change the focus of the story, from 
the stories of Dutch settlements to the local stories but could they possibly change 
the perspective of Europeans which was firmly embodied in their intellectual 
competency? Secondly, the root of Van Leur’s Regiocentric view particularly the 
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Indocentric is Europocentric, as Resink further remarked,39 “That Van Leur‟s 
Indocentric view springs from a Europocentric frame of reference and finds 
expression in Dutch scholarly terms…” In here something should be doubted; Van 
Leur’s transitional view might only involve the subject matter of history and not the 
historical methods and the approaches. If this is the case, as far as this study is 
concerned, the history of Malay Archipelago is still imprisoned in the “iron bars” of 
the Dutch colonial intellectualism.  
 
The view that colonial powers are the centre of the historical writings is the 
earliest European worldview in the Malay history as in the case of the Portuguese 
and the Dutch. This is also true with the British when they joined the colonial rule 
in Malay Archipelago particularly in the Malay Peninsular. The trend to put their 
history over the top of the Malay history seemed to expand more rapidly and at 
times it became more rampant. They even put their colonial power at the 
paramount of the history although in some affairs and occasions they were actually 
minors. The person who claimed to be responsible for the growth and the 
expansion of these colonial worldviews in the study of history around the British 
Empire during the late nineteenth-century was John Robert Seeley. Seeley held 
the Regius Chair of Modern History in Cambridge from 1869 to 1895 where he 
ceaselessly promoted the colonial political hegemonic viewpoint in his lectures 
which then became the major theme of his 1883 The Expansion of England. The 
first half of The Expansion of England concerned with the history of the First British 
Empire and the second half concerned with India. His analysis was wholly political 
in which he ceaselessly discuss on how the British conquered India and how they 
have governed India. Seeley’s analysis and views were then discovered to be so 
appealing to the later British historians as West noted, “Forty years or more after 
Seeley had lectured in Cambridge, the echoes of his theme still lingered in the 
preface to the first volume of the Cambridge History of British Empire published in 
1929.” 40 
 
 Swettenham’s British Malaya, completed in 1906 and was at that time 
considered as among the first British handmade on the history of the Malay world, 
obviously contained the similar theme echoed by Seeley. Apart from portraying the 
greatness of the British colonial empire, he was prejudiced over the Malays. For 
instance, he argued that the prosperity of the Federated Malay States during his 
times was due to three factors.  First, the role of the Chinese immigrants working 
in the tin-mining industry; second, the Europeans miners and planters who brought 
new mining techniques, new crops and the Indian labouring community and finally, 
the British officers who served the Malay government and from whom the law and 
order had been passed and imposed. However, he claimed that the Malays did not 
play any significant role. Instead the British were the ones who were so kind to 
them by granting them the independence and extended the happiness and 
prosperity to their lives. On the contrary, William Roff dubbed Swettenham’s views 
as the “creation of the myth” of British Malaya. Swettenham’s book was harshly 
criticised by scholars including the British and western scholars such as William 
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Roff and Richard Winstedt. Sir Richard Winstedt for instance pointed out, “His 
education had not been such as to qualify him for research” and in his short 
comment McIntyre declared, “Swettenham‟s book had long been out of date.” 41 
 
Lennox A. Mills’s British Malaya, 1824-1867, (1925) and Rupert Emerson’s 
Malaysia (1937) were written in the imperialist context, following Swettenham’s 
views. Mills’s British Malaya revealed the history of the Straits Settlements in the 
pre-Crown colony phase and their relations with Thailand, the Peninsula and 
Brunei. Although he attempted to style his writing in such a neutral way, his 
conclusions were unfortunately quite parallel to Swettenham’s views. In one of his 
conclusions Mills said, “It is to the British Government alone, and most especially 
to the Government of the Straits Settlements, that the Malay States of the 
Peninsula owe the preservation of their independence.” Another historian of British 
history in Malaya, Rupert Emerson, had written Malaysia. In his book he argued 
that “the incursion of European industrialism and “modernism” into Malaysia was 
no more and no less peculiar and “deplorable” than earlier Hindu and Islamic 
incursions.” Emerson indeed inclined strongly that imperialism had been “a 
necessary bridge from Malaysian medievalism to the modern world”.42 The works 
of Swettenham, Mills and Emerson illustrated the earlier trend of the British 
writings on the history of this region which also represented the old view of the 
British historians and scholars. There were other numerous British historical 
writings that concerned more on the history of their colonial power within this 
region. Burns wrote,43 “There has been considerable research in Malaya‟s history 
in both the United Kingdom and Malaya. This research has been primarily 
concerned with the establishment and extension of British political authority in the 
region of the Malay Peninsula.” Their works indeed represented the Europocentric 
view, which perceived the history of this region as the history of British Empire and 
therefore must be subjected to the British imperialist interests. 
 
Then came the transitional stage, in which the old British view is about to 
be replaced by the new view. William Roff’s 1967 The Origins of Malay 
Nationalism was among the earliest book to represent the British “new view” in 
looking at Malay Muslims history. In this book, Roff attempted to retrieve the 
historical contents of the Malay history which concerned and focused most on the 
Malays, and which also for so long had been neglected by the British historians. 
Roff also extensively utilised a wide range of sources on the local histories from a 
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Malaya”, In K.G. Tregonning (ed.), Malaysian historical sources. Singapore: University of 
Singapore, p. 20. 
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local viewpoint.44 Roff’s work, therefore, should be considered as among the 
earliest British historical works that attempted to set free the British historical views 
from the Europocentric and bring them closer to the Regiocentric.45 It was a 
transition from the old view to the new view, which later became the most 
consistent trend in the Malay historiography during pre 1950. Despite the 
emergence of the new trend among the British scholars, the study of Malay history 
did not actually move forward and improve tremendously. On the contrary, more 
problems were inflicted especially on the concept of Malay history itself. In this 
respect, Bottoms wrote,46 
 
“Although in the past, the greatest services to Malay 
scholarship have been rendered almost exclusively by 
“expatriates” such as Marsden, Leyden, Raffles, W.E. and 
C.N. Maxwell, Wilkinson, and Winstedt, paradoxically the very 
fact of British protection and intellectual interest has previously 
inhibited the growth of local interest and activity in these fields. 
Much of the present written history has been written through 
Western eyes, in terms of Western concepts, and from non-
native sources.” 
 
Later Perspectives of Colonial Powers on the History of Malay Muslim World 
 
 Later perspectives soon to be viewed as a new view. It was seen as a 
historical view in which the history of the Malay Muslims is the focal point, and it 
could be possible in any case through the utilisation of colonial and foreign or local 
sources. As discussed earlier, the tendencies in the study of Indonesian history by 
the Dutchmen changed from the Europocentric view to the Regiocentric view and 
finally to the Indocentric view. The flow of these changes had briefly demonstrated 
how the new views such as Regiocentric and Indocentric emerged. Meanwhile, 
Indocentric view pioneered by Van Leur was an example of the transition from the 
study of colonial history to the local history by utilising the colonial sources. Local 
sources such as the Javanese and the Malays were also being utilised by the 
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 Roff used a number of Malay local sources based on the perspectives of the local people 
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historians during their course of study on local history since the Portuguese and 
the Dutch periods.47 
 
Due to the immense sources of the Dutch colonial history and the scarcity 
of the Portuguese sources, people tend to pay more attention on the contribution 
of the Dutch scholars rather than the Portuguese on the emergence of the new 
view.48 However, Dutch scholars were in fact not the first colonial intellectuals that 
were solely responsible for the emergence of the new views. The study of the local 
Malay history had already taken place during the Portuguese era. Joao de Barros 
for instance, was not only the first great “colonial’ historian but he was also 
regarded as a “pioneer Orientalist”. He had a life long interest in the lands and 
people of Asia and had also collected a number of Asian manuscripts including 
Persian, Arabic, Indian and Chinese. To facilitate his interest, he had also hired 
some Asian educated slaves and freemen to do the translation for him. Regarding 
the Malay sources, he had also attempted to obtain a chronicle of the Malay rulers 
of Malacca, “…but in this, unfortunately, he was unsuccessful. Nevertheless, he 
was able to secure and record the story of Parameswara as the founder of 
Malacca”.49 Apart from Barros, there might be other Portuguese writers and 
explorers who followed his “oriental” trend, studying local Malay texts and 
attempted to give some reviews on them.50 Nevertheless, the lack of information 
and resources on their early works on local Malay Muslims history prevents current 
researchers to explore the facts. Further studies might hopefully be able to 
excavate more information and resources and direct future researchers to explore 
more on this topic. However, based on the above fact it was already sufficient to 
draw the conclusion that the new view had already emerged within the intellectual 
legacy of the Portuguese.  
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the evidence, their view so far could not be defended. See further A. Samad Ahmad (ed.), 
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 On the Dutch side, Francois Valentijn, a missionary-historian was claimed to 
be among the earliest Dutch historian interested in the study of Malay local 
sources. In his Nieuwe en Oude Oost India published in 1726, he mentioned some 
three Malay literary works in his possession including Taju‟s-salatin or Mahkota 
Segala Raja-raja (the Crown of Kings), Misa Gomitar, probably the text known to 
us now as Misa Kumitar, a Panji tale, and Kitab Hantoewa or Hang Tuah, which 
according to Valentijn was also known as Sulalatus-Salatin. Valentijn’s supposition 
on this final book, according to Ismail Hussein,51 was obviously confusing since 
Sulalatus-Salatin was in fact just another title for Sejarah Melayu and not the 
Hikayat Hang Tuah. However, regardless of his confusion, Valentijn’s awareness 
of the existence of the Malay literature works and his concern over their values 
had proved that the new view was about to progress. In addition, Valentijn and his 
contemporary Werndly had also studied Hikayat Kalila dan Damina before 1726 
and 1736 respectively.52 
 
Later, from the early nineteenth century to the twentieth century, we have 
seen an increasing number of Dutch scholars studying local history through local 
perspectives, especially by utilising the local sources. Among them were Van 
Vollenhoven and Ter Haar who studied adat law, Krom, Stutterheim, Lekkerkerker 
and Berg who studied the Javanese legacies, and the administrative scholars such 
as Snouck Hurgronje and academicians such as Drewes. Apart from them, there 
were countless Dutch scholars who associated their studies with British scholars in 
the later stages. The medium of their writings was also not restricted by Dutch 
language and in fact English as well as local languages such as Malay language 
were also used. Furthermore, the establishment of the archives and the centres of 
higher learning such as University of Leiden and its manuscripts centre stimulated 
further the research activities.53 The new view flourished to the higher level 
especially when the British scholars joined this intellectual expedition. 
Unfortunately, for the Malay historical sources in particular and the Malay history in 
general, the Dutch oriental studies did not positively contribute to the development 
of a proper Malay concept of history. Al-Attas comments might well explain this 
issue,54 “Almost none of the Dutch “orientalists” of Malay Indonesian Islam have 
made any real contribution to Islamic studies with reference to the Malay 
civilization in the international sphere.”  
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 Al-Attas, Syed Muhammad Naquib (1975), Comments on the re-examination of Al-
Raniri‟s Hujjatu‟l-Siddiq: A Refutation, Kuala Lumpur: National Museum of Malaysia, pp. 7-
8. Al-Attas’s views must not be taken as an exaggerated criticism. His sharp criticism upon 
Dutch scholars, such as Drewes in his book was put together in an academic way and 
based on a number of strong and precise arguments. One must read his book to the final 
words and as a comparison one must also read Drewes’s review entitled “Nur al-Din Al-
Raniri‟s Hujjat a;-Siddiq li daf‟ al-Zindiq, re-examined,” in Journal of the Malayan Branch of 
the Royal Asiatic Society, vol. 47, part 2, (December 1974): 83-104. 
 59 
 
  The British “old views” were represented by the writings of Swettenham, 
Mills and Emerson which concerned mostly on the superiority of the imperial 
hegemonic power. There was however a “new view” emerged in pre-1950 
historiography of nineteenth-century Malaya and it then became the most 
consistent trend in the study of local Malay history.55 Wilkinson, Winstedt, Rentse, 
Lineham, Graham, Sheppard, Middlebrook, and Gullick were among the scholar-
administrators who dedicated their studies on the local Malay history including 
state histories, Malay sultanates and biographical studies.56 Their studies provided 
us with more local sense in the history of Malay world. Although the trend of 
localising the history of the Malay world by putting the Malays and their affairs at 
the paramount of the history was criticized by some historians, it continued to 
attract a vast majority of scholars to dedicate their efforts. Local Malay history then 
became the most dominion theme in the studies conducted by most of the 
orientalists on the history of Malaya.57  
  
As the local history became a new dominant theme in historical writings, 
British historians and scholars had to utilise whatever sources available to them, 
local as well as foreign sources in order to facilitate their studies and writings. 
Western sources as discussed earlier were so limited in terms of providing a 
thorough data and information regarding the history of the locals. Even the 
innumerous sources of the Dutch were unable to meet the demands of the Malay 
historical studies in this period. West noted,58 “Nor is it too difficult to recognise 
that the European records which survive are written in terms of European 
concepts: sovereignty… and therefore are of limited value as a straightforward 
record of what the indigenous people were really like.” Therefore most of the 
British scholars had to depend on the local sources. Generally, local sources were 
the historical sources of the Malays written and compiled by the Malays or 
conveyed down through oral stories from their ancestors in the form of prose or 
poetry.59 It was strongly believed that although the British scholars were in need of 
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these classical texts, they were also restrained by their narrowed modern methods 
which valued the classical Malay historical texts as insufficient in providing the 
accurate and precise historical data and information. This is obvious as Bottoms 
remarked,60 “And even when native sources have been used, the approach has 
still sometimes been made from a Western viewpoint. This has been true for both 
Malaya and Indonesia.”  
 
Later British scholars encountered other difficulties in studying Malay 
historical texts. Partly because they lacked the skills of Malay language and in 
addition it was also due to their unawareness of the existence of the texts. Bottoms 
explained,61  
 
“But for the most parts of these Malay sources have not yet 
been translated into English: and they are normally difficult of 
access, being tucked away in the great museums and libraries 
in manuscript form, in Jawi script. Thus, though they may 
contain material of use to the modern historian, the latter 
cannot or does not use them either because he does not know 
Malay, or because he may not be aware of the existence of 
the material.” 
 
As a landmark of further contention in this study, Winstedt’s A History of 
Classical Malay Literature was selected as the basis of the argument. Sir Richard 
Olof Winstedt62 was one of the most prominent British scholars who dedicated 
most of his entire life here in Malaya then, studying Malay language, culture, 
history, and literature including the Malay classical texts.63 His A History of 
Classical Malay Literature which was first published in 1939 might be considered 
as a comprehensive study on the Malay classical literature texts. His extensive 
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“Malay Historical Works”, in Malaysian Historical Sources, edited by K.G. Tregonning 
(Singapore: University of Singapore, 1962), 36. 
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study was indeed too valuable to be neglected in this discussion since no other 
western scholars were able to dedicate similar efforts on such a gigantic study on 
Malay literature as Winstedt did so far.  
 
As early as in his preface, Winstedt claimed,64 “Any one who surveys the 
field of Malay literature will be struck by the amazing abundance of its foreign flora 
and the rarity of indigenous growths.” This claim showed that Winstedt obviously 
attempted to prove the imitation and artificial aspects of the Malay literature, as if 
the Malay literature was not really the product of the original Malay intellectuals. 
Tregonning had earlier restated Winstedt’s trend,65 “When reading Winstedt, it is 
well to bear in mind the comment of the Dutch scholar, P. de Josselin de Jong, 
that „the overrating of Indian influence is almost a tradition in British studies on 
Malaya”. In a more lucid example given in his book, Winstedt argued that the story 
of Hang Tuah being concealed by Bendahara originated from the story of 
Ramayana, in which it told the story of Laksamana being concealed by Hanoman 
until Rama came to his senses.66 Although the stories resembled, Winstedt should 
not directly judge that the contents of Malay literary texts existed from the Indian 
continent. There were in fact Malay and Javanese versions of Ramayana and 
Mahabrata scattered around this region and both great books had been 
assimilated into the Malay culture. Therefore, it was difficult to understand why 
Winstedt was so convoluted to refer to the books in Indian culture albeit they had 
existed in the Malay culture a long time ago. According to Ismail Hussein,67 “This is 
a totally unacceptable approach to me because the development of Ramayana 
and Mahabharata must be seen in the context of Nusantara first, before one shifts 
to India.” 
 
  Next, after scanning through the table of content in his book we will 
ultimately be agitated by his division of the Malay classical texts. Firstly, he placed 
the Malay classical historical texts as a sub-division of the Malay classical 
literature texts.68 Through this argument, Winstedt had narrowed down the 
classical Malay historical texts into a particular sub-division of Malay literature in 
general. This fact brought us to understand that he did not value other numerous 
classical Malay literature texts as historical texts or at least having Malay historical 
values that need to be considered during the writing of any part of the Malay 
history.69 Secondly, for the other sub-division, he divided them according to the 
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degrees of foreign influences contained in the texts. First, the Malay folk literature 
in which Winstedt claimed was influenced by Hinduism and Buddhism. Second, 
the group of Hindu period consisted of the Indian epics, shadow-play (wayang 
kulit) and romances. Third, the group of Javanese elements in which the Hikayat 
Hang Tuah was labelled as “a transformation of history into mythology or rather a 
magical equation of history and mythology.” Hang Tuah who was considered as a 
figure of a Malay hero in the history of Malacca, Winstedt claimed, was 
transformed into a mythology based on the Javanese elements contained in Panji, 
a Javanese literature text, and finally, the group of Muslim literature texts which 
flocked this region after the emergence of Islam. The texts contained the stories of 
the Muslim heroes, such as the stories of the Prophet Muhammad (peace and 
blessing be upon him), his companions and later Muslim figures, the stories and 
tales from Persian legacies and also Muslim history “proper” as most of the 
westerners claimed.70  
 
As a result of Winstedt’s classification over the classical Malay literature 
mentioned above, the texts that should be considered as historical texts or having 
the historical values are so few.71 Malay literature texts will only be considered as 
historical texts as long as their subject matters were “more indigenous than any 
other type of Malay prose”.72 This fact brought us to understand that Winstedt had 
intentionally tried to confine the understanding upon the Malay historical texts and 
this was clearly a type of western narrowed perspective on the Malay literature 
texts. The fact did not stop at this point as it was found that the narrowed 
perspective became narrower and shallower when the rare group of Malay 
historical texts were claimed to contain many unhistorical facts. See for instance 
Winstedt’s comments on the Hikayat Merong Mahawangsa,73 “Were it not for a 
colophon giving a list of Kedah rulers, a preface copied from later recensions of 
the Malay Annals and the borrowing of the Arabic title of those chronicles, the 
Hikayat Merang (or Marong) Mahawangsa would never have been styled the 




 Being the first colonial power to take control the Malay Muslim states, the 
Portuguese had also proved to be the first European power to record and 
document the history of this region in a large scale. Almost every detail of their 
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presence in this region was composed and preserved since their early days. Their 
dedication has shown that history is a matter of nation’s pride and the most 
precious gift to their king. As such, early Portuguese writers had served their 
country and king to the extent that whatever happened in the Malay Muslim region 
is considered the history of the Portugal outside of their land. As a result, local 
Malay Muslims were almost unheard inside these early historical writings. Further 
survey however indicated that there was an attempt by some Portuguese writers to 
look into the Malay Muslims history including their local historical works. 
Unfortunately, due to the lack of resources no comprehensive conclusion can be 
made to show that the Portuguese are very concern about the Malay Muslims 
history. What was clearly seen in their perspectives to this point is that the Malay 
Muslims history is seen as insignificant to the history of Portugal. This is true 
according to Brian Harrison statement,74 “These (Portuguese) surveys had their 
limitations; they were somewhat hasty and superficial, and rather coloured by 
prejudice…”.  
 
 At earlier point, the Dutch writers are far more insignificant in looking at the 
Malay Muslims history as compared to the Portuguese. They have an immense 
resource and a gigantic store of historical manuscripts on the history of this region 
but choose to ignore the presence of the Malay Muslims in history. They have 
broadened the Eurocentric view on looking at the history of this region. 
Fortunately, at another points they have improved their understanding upon the 
importance of the history of local Malay Muslims and the used of local resources to 
represent the history of this region. 
  
 This was then followed by the British, although at early stage they had also 
looking at the history if this region from Eurocentric perspectives. Thanks to a 
number of British administrators cum scholars whose dedication makes possible 
for the Malay Muslims history and resources expanded and preserved. For 
instance, one should acknowledge the contribution of Winstedt in doing the best 
he could do to the study of Malay history in spite of a number of his negative 
comments. His contributions were so great until even local Malay scholars could 
not deny them. Za’ba wrote in his own words,75 “Pada keselurohan-nya Sir Richard 
ada-lah berhak mendapat terima kaseh daripada sakalian orang Melayu yang 
mengambil berat dalam hal pengajian Melayu…” Read, “In general, Sir Richard 
Winstedt is entitled to have an acknowledgment from the Malays who concerned 
more about the Malay studies…” However, we also have to be fair to the Malay 
Muslims history and literature and therefore Winstedt works and the works of other 
colonial scholars and writers should be examined through a proper academic 
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Reflections On The Relationship Of Islam With Other Religions Between 
Pluralism And Rejection 
 
Isa Muhammad Maishanu  
Abstract 
Islam the last Divine message to the whole world and to the end of 
time is at the same time the last ring of the long chain of Divine 
communication with the world of man. Based on the last and final 
religion, Islamic thought has always attempted to relate itself to the 
earlier religions. Some Muslim thinkers have suggested pluralism 
somewhat similar to what obtains in modern Protestant thought. The 
proponents of Perennial philosophy have gone almost ahead of the 
Protestant thought in equating all religions as different ways of 
perceiving the Ultimate Reality and Controller of all. The writer 
believes this is a flagrant rejection and disbelief in the clear 
interpretations of many verses of the Glorious Qur’an and Prophetic 
traditions. What is very clear in the mainstream and correct 
understanding of Islam is tolerance and mutual respect for all earlier 
religions not unqualified validity, as that will make nonsense of the 
coming of Muhammad (peace be upon him) with the Glorious 
Qur’an. 
Introduction 
Amicable human relation is very vital for the smooth running of life activities in 
human societies. As humans are not identical, nor do they have the same 
objectives, aspirations or understanding, they have individual differences that must 
be addressed and handled carefully and honorably.  This paper intends to study 
this relevant aspect of our world of today on how people relate to each other, 
specifically on matters of religion. The relations that can sometimes be very difficult 
to manage and fragile and need to be handled with utmost care are intra-religious 
as well as interreligious relationships. As religion is very close to the hearts and 
can flare conflicts especially in pre-modern times and even today, there is always 
the need to do all that is humanly possible to maintain the principles of peaceful co-
existance and tolerance between religions. Islam, the last revealed religion with 
over one and a half billion followers, which is also the last ring in the long chain of 
Divine communication with man, according to the Qur’anic teachings has a lot of 
brilliant guidance to offer on this vital issue. As such the study intends to start with 
explaining Islam as the last Divine message to entire humanity and to the end of 
time. This shall be followed by discussions on how Islam is related to other 
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religions in the light of Islamic texts in the Qur’an and the traditions of the 
messenger of Allah (peace be upon him).  
Religious pluralism as a new form of thinking in line with the modern 
development in human relations shall then be studied critically and assessed. The 
position of the proponents of Perennial philosophy on the matter that goes to 
endorse outright and unconditional validity of all religious traditions will also be 
examined. Attributing to Islam the concept of equating all religions and seeing them 
as valid alternatives of understanding and relating to the Divine shall then be 
investigated. The discussion will then focus on the tolerance and mutual respect as 
the stand of Islam towards earlier revealed religions. The approval of all other 
religions as valid on behalf of Islam is an intrusion and imposition on Islam, as no 
acceptable explanation can be proffered in this regard. The argument is simple, if 
all earlier revealed religions are equally valid and acceptable ways of worshipping 
Allah, then there was no any need for sending the last messenger of Allah and all 
that he suffered in order to convey the message of the Qur’an, which in itself is the 
most perfect revealed guidance, to mankind. This will then be followed by a 
conclusion.     
Islam – The First And Last Religion 
  Islam is the final form of the guidance revealed by Allah Almighty as one of 
the many signs of His infinite mercy, benevolence and care for the humankind. It 
contains all the messages of previous Prophets and Messengers of Allah (peace be 
upon them all) and much more. The Glorious Qur’an being the final Divine message 
revealed from the All Wise and All-Knowing Creator is the basis of Muslims' beliefs 
and actions. It lays down general principles and parameters for human conduct and 
behavior. All that man needs for his guidance, or for understanding the meaning of 
his life, or the destiny of creation and even before that, the source and origins of life, 
its purpose and objective, have clearly been laid down in this marvelous Book. 
These guiding principles are further elucidated by the noble Prophet Muhammad bn 
Abdullah (May Allah's peace and His blessings be upon him) in what came to be 
known as the Sunnah. The Sunnah stands for the sayings, actions and silent 
approval of the Messenger of Allah, the recipient of that sublime message, whose 
sole duty was to explain in plain language and put into practice what has been sent 
down to him from his Lord. As said above, the Glorious Qur’an is very emphatic on 
the unity of the source of Revealed religions. Some of the so-called non-revealed or 
remotely revealed religions, as some will say, except those known to have purely 
man-made origins might also have come from the Almighty Allah at various times 
and places.  
 The Qur’anic message explains the unity of origins despite the diversity of 
beliefs and practices of these religions. All the Prophets and Messengers of Allah 
and/or their followers have been described as Muslims with the same meaning of 
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the word as we have today. Despite the various meanings being cited of the word 
Islam by some scholars especially W.C. Smith 1, the meaning of the word agreed 
upon in Muslim scholarship through the ages refers to a voluntary and willful 
acceptance of the will and guidance of Almighty Allah and readiness to live in 
accordance with its sublime teachings. Anyone who willingly accepts to follow this 
divinely revealed guidance of Islam as brought by the latest and Last of Allah’s 
Messengers, Muhammad (peace be upon him) in its final and perfected form is a 
Muslim; in the sense of Prophet Ibrahim was a Muslim. Allah says: 
Ibrahim (Abraham) was neither a Jew nor a Christian, but he was a 
true Muslim Hanifa and he was not of the Polytheists.” 2 
 Allah says elsewhere: 
 
… He (Allah) has chosen you (Muslims)… it is the religion of your 
father Ibrahim. It is He (Allah) Who has named you Muslims both 
before and in this (Qur’an)…. 3 
 So a Muslim is anyone who takes Islam in its pure form as found in the ‘al-
kitab and al-sunnah’ as his way of life. In the same vein, the Qur’anic assertion on 
other religions and on earlier Prophets (peace be upon them) is a matter of 
confirmed knowledge in the sight of the Muslims. The Qur’an, believed by Muslim, 
to be the true unadulterated Divine Revelation is the final authority in these 
matters. No any earlier or later authority will ever surpass or prevail on it. Even 
though it is a well-known fact that the believers in Islam have been described as 
both Muslims (muslimun) and believers (mu’minun), we will only mention examples 
where the words Muslim and Islam have been used for the same meaning as 
above. These are some of the verses that described the earlier Messengers and 
their followers as Muslims: 
Allah says in Surah Yunus, on the tongue of Nuh: 
But if you turn away, then no reward have I asked of you, my reward 
is only from Allah. And l have been commanded to be one of the 
Muslims (those who submit to Allah’s will).4 
Allah says in the case of Ibrahim the father of the Prophets and the central figure of 
the Abrahamic religions on whom the Jews, the Christians and Muslims disputed: 
When his Lord said to him submit (i.e. be a Muslim) He said l have 
submitted myself (as a Muslim) to the Lord of the worlds.5 
                                                          
1
 See his various works on Islam especially ‘Islam in Modern History’, Princeton: Princeton 
University Press, 1957 and such other works. 
2
 Surah Al Imran: 67  
3
 Surah Al-Hajj: 78 
4
  Verse No. 71 
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 To negate whatever description may be given to him other than being a 
Muslim and to settle the disputing parties' claim regarding him Allah says: 
Ibrahim was neither a Jew nor a Christian, But he was a true Muslim 
Hanifa, and he was not of the Polytheists.6 
Allah says on the tongue of Musa while speaking to his people: 
And Musa said, O my people! If you have   believed in Allah, then 
put your trust in Him if you are Muslims (those who Submit to Allah’s 
will).7 
 In another situation, when the magicians that challenged - on the orders of 
Pharaoh - Prophet Musa but later became his staunch followers, were confronted 
with the very difficult choice of either disbelief or crucifixion, they affirmed their faith 
and their reply to Pharaoh was: 
And you take vengeance on us only because we believed in the 
signs of our Lord when they reached us! Our lord! Pour out on us 
patience and cause us to die as Muslims.8 
 Prophet Ya’qub (peace be upon him) was shown to have asked his children 
on his deathbed what religion they will follow after his death. They replied, the 
religion of their forefathers (Islam). 
Allah says: 
Or were you witnesses when death approached Ya’qub (Jacob) 
when he said unto his sons what will you worship after me? They 
said, “We shall worship your God and the God of your fathers 
Ibrahim (Abraham), Isma’il (Ishmael), Ishaq (Isaac), One God and to 
Him we submit (in Islam).9 
Both Ibrahim and Ya’qub (peace be upon them) according to the Qur’an advise 
their progeny not to die unless on the state of being Muslims! Allah tells us this in 
the following verse: 
  
And this (submission to Allah, Islam) was enjoined by Ibrahim upon 
his sons and by Ya’qub saying: “O my sons! Allah has chosen for 
you the (true) religion, then die not except in the faith of lslam (as 
Muslims). 
                                                                                                                                                                  
5
 Surah al-Baqarah: 131 
6
 Surah Al Imran: 67 
7
 Surah Yunus:84 
8
 Surah Al-A’raf: 126 
9
 Surah al-Baqarah: 133 
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The followers of Isa are reported in two different places to have affirmed their being 
Muslims, Allah says in Surah Al-Imran: 
When Isa (Jesus) came to know of their (those who rejected his 
message) disbelief, he said: “Who will be my helpers in Allah’s 
cause?” The Disciples said: “We are the helpers of Allah, we believe 
in Allah and bear witness that we are Muslims (i.e. we submit 
ourselves to Allah). 10 
In Surah al- Ma’idah yet again  Allah said: 
 
(Remember) when I (Allah) put in the hearts of the disciples to 
believe in Me and My     messengers they said: “We believe and 
bear witness that we are Muslims.11                                        
 In another verse Allah the Almighty emphasized on this very fact and He 
rejected the attribution of any of His chosen servants to any religion other than 
lslam. Allah says in this regard: 
 
O say you that Ibrahim, Isma’il, Ishaq, Ya’qub, and the twelve sons 
of Ya’qub were Jews or Christians? Say: Do you know better or 
does Allah (knows better… that they all were Muslims)?12 
 The Messenger of Allah, Muhammad (peace be upon him) and his 
followers have also been described as Muslims in many verses of the Great 
Qur’an. In one of the strongest verses of the Qur’an on the hearts of the 
believers, Allah Almighty advised them to fear Him as He should be feared 
and that they should not die unless in the state of being Muslims. Allah 
categorically said: 
 
O you who believe fear Allah (by doing all that He has ordered) as 
He should be feared, and die not except in the state of Islam (as 
Muslims).”(Al Imran: 102) 
 After these Qur’anic confirmations on the nature of the religion of the 
previous Prophets and Messengers of Allah (peace be upon them) as well 
as their followers, we would like to discuss the role and need for religion in 
the Modern world.  
 
 
                                                          
10
 Verse 52 
11
 Verse: 111 
12
 Surah al-Baqarah: 140  
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Islam And Its Relation To Other Religions 
 The Glorious Qur’an has frequently discussed the religious beliefs and 
practices of many religions of its time and environment, indicating the one Divine 
source of the Revealed religions, their original unified message and the human 
factors that led to the diversity of religions. As the last Divine word, the Qur’an is 
categorical in explaining how these religions have strayed, in large or small 
measure, from the original Divine religion sent to all the Prophets in the different 
nations of the world. 13 This is necessary in order to leave no ambiguity or doubt on 
the authenticity and therefore the acceptability of what has become of these 
messages in their present forms. Numerous verses of the Qur’an stressed on this 
unity and why it is incumbent on the followers of other religions to leave their old 
corrupted and humanly-tempered or purely man-made religions and ways of life 
and to come to this final and perfected message of Allah, the All-Merciful Creator. 
This Qur’anic method speaks volumes of compassion, understanding and 
tolerance as well as mercy for the other sections of humanity that have not yet 
come to terms with this all-encompassing message. We can say without any fear 
of exaggeration, that if not because of this final message of Allah, we would 
probably not be able to see humanity as one nation religiously going by what some 
may call ‘Qur’anic theology’.  
 Many today tend to look at the history of each religion independently, 
instead of taking guidance from this unified picture, which better explains the many 
similarities and agreements we find in many religions. It is however pertinent to 
quickly add that the superficial resemblances that we see in the religious world will 
not suffice in explaining the initial unity and therefore simplistic conclusion of the 
validity of religio-spiritual traditions of the world as being asserted by the 
proponents of Perennial Philosophy.14 We know the attitudes of the followers of a 
religion towards those who do not adhere to it. Allah, the One True God has sent 
His chosen Messengers and Prophets (peace be upon them all) to every human 
nation proclaiming the same message of His Unity and His worship. He says on 
the tongue of every Messenger: 
                       …serve Allah and eschew Taghut (Evil)….15                                    
                           
He also affirms further: 
                                                          
  
13
  See Surah al-Shurah: 13,Surah al-Nahl: 36,Surah Fatir: 24, Surah  Yunus: 47 and Surah 
al-Ra'ad: 7 
14
 Some Muslims associated with Perennial Philosophy and some Modernists advocate and 
insist on the validity of all religions due to their unity of source and mystical unity, despite 
the irreconcilable differences between them due to numerous human factors that led to that 
divergence. This will be discussed later. 
15
   Surah al-Nahl: 36 
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Not an apostle did We send before thee without this inspiration sent by Us 
to him: that there is no god but I: therefore worship and serve Me.16 
 
 These and many similar verses of the Glorious Qur’an outlined very vividly 
the desired relationship between Allah and man. That is, the recognition and 
acceptance of Allah as the overall Creator of all that is, and as a consequence of 
that, the only One to command and to whom all worship must be directed. Allah 
says in Surah al-A’raf: 
 
 Indeed your Lord is Allah, Who created the heavens and the 
earth in six days… Surely, His is the creation and 
commandment….17  
 
 Another important message of these verses is that they explain to us the 
many similarities we find today not only in the so-called Monotheistic and Revealed 
religions, but also in most of the other religions as stated earlier. The Islamic 
message as rightly said marks the beginning and end of the history of religions.18 
 
 The belief in one Supreme God, in the permanence of the soul, in reward 
and punishment and the afterlife, the common ethical values are all found in most of 
the religious traditions on the globe. The religions that do not entertain these ideas 
are very few indeed.19 The Qur’anic revelation guides the Muslims into searching for 
the religious history of mankind, the various developments that have taken place in 
it, the human elements and attitudes in responding to the divine call, which led some 
to misunderstanding, distortion, interpolation and forgetting of part of Allah's 
message sent through the earlier prophets to their nations.20  
 
Religious Pluralism And Validity Of Religions 
With the return to religion and revival of religious claims, it is observed that 
there is a possibility of backlash in the religious milieu due to conflicting truth 
claims. As the followers of each religious tradition hold onto their exclusive claims 
to salvation, a need was felt for minimizing the intensity of any conflict resulting 
from such claims. 
Some scholars going by the modern relativism saw that relativity of truth 
can serve as a way of saving religious diversity and conflicting truth claims. 
Scholars like W.C Smith, J. Hick and the students of Perennial Philosophy School 
                                                          
16
 Surah al-Anbiya: 25 
17
 Surah al-A’raf: 54 
 18
  See Surah al-Baqarah: 213 cp. Surah al-Anbiya: 92 and Surah al-Muminun: 52. 
 
19
  Examples are given here of Buddhism and Jainism, and to some extent Confucianism 
but subsequent    developments in these traditions confirm what was said above.    
  20  
See Surah al-Baqarah: 75 and 79, Surah Al-Imran: 78 and Surah al-Maidah: 13-14 
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want to avoid exclusivity of religions and went for inclusivism or the claim of validity 
of all religions. People who argue that all religions are equally valid (i.e., 
metaphysically true) seem not to give much attention to the various religious claims 
in this issue.  
A cursory study of the world religions reveals the fundamental and 
irreconcilable differences that exist in those religions. For example, some religions 
affirm monotheism (one God); others affirm polytheism (many gods); still others 
affirm pantheism (all is God). These contradictory statements made about God is 
the tip of the iceberg in this matter. According to the most basic laws of logic (e.g., 
the law of non-contradiction), these different views about God cannot be ultimately 
true at once and the same time and in the same respect. Logically, the world views 
based on these three positions cannot be the same. 
Many students of religion argued that applying reason to religion is not right 
or misleading. They insist that ultimate truth comes only through intuition. Their 
argument betrays them, because they must first presuppose the laws of logic to 
even attempt a refutation of them (indeed, one must utilize them to even speak or 
think). This is self-contradictory. To divorce oneself from these self-evident laws of 
thought is to resign oneself to irrationality. For most people, this price is too great 
to pay.  
Could it be, however, that the contradictions among the world's religions are 
only apparent rather than real? Could we attribute the differences to man's inability 
to grasp the infinite reality of God? The Eastern analogy often used to illustrate this 
point is a group of blind men touching different parts of the same elephant. The 
point is argued that people experience the same reality differently because of their 
differing historical, cultural, or philosophical biases. This argument has much to 
commend it. However, a Christian philosopher, C. Stephen Evans, in his book 
Philosophy of Religion, points out two weaknesses. First, it seems to imply a 
radical skepticism concerning our knowledge of God -- the point is that no one can 
really know God satisfactorily. Second, it does not account for the exclusive claims 
made by Jesus Christ. 21 According to him Jesus claims to be the way, not a way. 
Christianity's belief in the Incarnation (God entering the world in the person of 
Jesus Christ) is in an entirely different category than the speculative claims of other 
religions, Evans added. 
It could be said without any fear of exaggeration that the modern 
discussions on 'Religious Pluralism' was a peculiarly Christian problem as we can 
see in the many works of John Hick.22 He has written about a dozen of books 
advocating a kind of a paradigm shift from what he calls 'self-centredness to 
                                                          
21




 See Hick, John, Problems of Religious Pluralism, (London: Macmillan, 1985), Pp. 36-37 
and Hick,  John, 'Religious Pluralism' in Eliade, Mircea (ed), The Encyclopedia of Religion, 
(New York: Macmillan, 1986) Vol. 12, P. 331 
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Reality-centredness' in all religions, on the claim that no religion can claim to have 
the exclusive possession of the truth and reality. In one of his books 'God has 
Many Names' , Hick attempted to show that the Ultimate Reality, which is the 
ultimate concern of all religions is one in reality, but given different names and 
conceived differently.23 
Religious Pluralism And Islam 
 The Islamic stand on religious pluralism can be seen, or at least some aspects 
of it, in the above mentioned presentation of John Hick's philosophy on the subject.  
From the day it started, Islam lived and interacted with other religions.  In Mecca 
which was predominantly polytheistic, Islam stated its position and continued on it.  It 
did not had any significant contact with other religions except the polytheism of Mecca 
at that stage.  This was tolerated not because it was accepted. The Prophet has come 
to change the situation and he is only obeying what comes to him from Allah. Even 
when his followers were being killed and persecuted, he was told by Allah, who knows 
the wisdom behind it, not to retaliate, Allah says: 
 So turn away from them and say peace. But they will come to 
know.24 
Allah says in another verse: 
   To you be your religion and to me my religion. 25  
 In Madinah however, when Islam got a base, and when it came into direct 
contact with other religions, most notably Judaism it was even then not in direct 
conflict with these religions.  The role of the Prophet was to make clear his message.  
The Jews and the Christians did enjoy recognition as followers of Prophets from the 
same God. In one of the first chapters of the Qur'an revealed in Madinah to the 
Prophet, the Jews or Israelis were addressed thus: 
  And believe in what I have sent down (the Qur'an), confirming 
that which is with you, and be not the first to disbelieve 
therein...... 26  
 Those of them that followed their Prophets and acted righteously were 
recognized as pious and praiseworthy.  The verses of the Qur'an that came in this 
regard refer to those who were on the path of their Prophets or to those who after 
following their prophet, they accepted Muhammad (SAW) and followed him.  Allah 
says: 
                                                          
23
 See another work of Hick,  God Has Many Names, (London: Macmillan, 1980) 
     24
  Surah az-Zukhruf : 89 
     25
  Surah al-Kafirun : 6 
     26
  Surah al-Baqarah : 41 
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Not all of them are alike; a party of the people of the Book (Jews and 
Christians) stands for the right, they recite the verses of Allah during the hours of 
night, prostrating themselves in prayer.  They believe in Allah and the last day; they 
enjoin what is good (following the Prophet) and forbid what is bad and they hasten in 
(all) good works; and they are among the righteous. 27 
 It is in this recognition of people of other religions as a reality that in the pact of 
Madinah entered into between the Prophet (S.A.W.) and the Muslims on one part and 
the Jews on the other, it was stated in the fifth article thus: 
 Surely Jews are one nation with the Muslims, for the Jews their 
religion and for the Muslims their religion 28 
 The Jews here got the best recognition in history since the second destruction 
of the Temple. Their right of citizenship and freedom of thought and worship was fully 
guaranteed.  This is one aspect of the respect Islam gives to other religions. It was 
reported by Muslim, Ahmad and Abu Dawud that the Prophet was called to the 
funeral of a Christian child....29.  It was not stated in the Hadith whether the Prophet 
(S.A.W.) responded and no objection was also reported from him. 
 As regards respect accorded to the people of other religions we have seen 
how the Prophet was invited to the funeral of a Christian child.  And as part of the 
guidelines he used to give to the soldiers of Islam is "not to kill people of the 
monasteries" 30 
Islam is a rational religion in that it gives importance to human reason.  Since man is 
responsible for his actions and he has to employ reason to discern which way he will 
follow, he has to use that Allah-given gift of which Allah says: 
 Verily, we have created man.... in order to try him, so We made him 
hearer, seer. Verily, We showed him the way, whether he be grateful 
or ungrateful. 31 
 So man has been created a rational being so as to be grateful to his Lord and 
obey His commandments. The belief in Allah which is the basis and the foundation of 
the religion or the way of life of Islam has been explained in the Qur'an in many 
different rational ways.  The creation of Man from sperm, the sophisticated systems 
put in his body, the creation of the heavens and the earth and all that are in them, 
rain, vegetation...etc. etc.  The chest of Islam (so to say) is open to accept people of 
other faiths in a meaningful dialogue and a peaceful mutual co-existence.  That is 
                                                          
     27
 Surah al-Imran : 113-114 
    
28 The Charter of Al-Madinah 
     29
  Tafseer of Ibn Kathir, Vol 3, Page 32 
     30
  Musnad Imam Ahmad, Vol 1, Page 300 
     31
  Surah al-Insan : 2-3 
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accepting these religions as an existing reality but which should be helped to find real 
guidance. 
In support of this we find today many proponents of this concept of religious 
pluralism from the Islamic perspective, quote two Qur'anic verses, which are 
interpreted arbitrarily without recourse to other Qur'anic texts or their earlier 
interpretations and explanations as given by the Prophet whose authority and 
interpretation surpass all others. The two verses are: 
Verily those who believe and those who are Jews and Christians, 
and Sabians, whoever believes in Allah and the Last Day and do 
righteous good deeds shall have their reward with their Lord, on 
them shall be no fear, nor shall they grieve. 32  
Surely, those who believe, those who are the Jews and the Sabians 
and the Christians,- whoever believed in Allah and the Last Day, 
and worked righteousness, on them shall be no fear, nor shall they 
grieve. 33 
In his Tafsir, Ibn Kathir, said that Ibn Abi Hatim reported that Salman al-
Farisi mentioned the people of other religions and their prayers, fasting, before the 
Prophet (peace and blessings of Allah be upon him) and he (the prophet) said: "O' 
Salman they are of the people of (Hell) fire." 34 Then Allah revealed the above 
verse. Ibn Kathir further explained that, the Jews have to believe in the Torah of 
Musa and the Prophethood of Jesus and Muhammad (peace be upon him).  As for 
the Christians, they have to believe in the Gospel of Isa and accept Prophet 
Muhammad otherwise these two groups will be of the people of Hell-fire.  An 
authentic Hadith to this effect is reported from the Messenger of Allah. If Allah had 
wanted to equate all religions, and had accepted their ways of devotion to Him, He 
would not have mentioned them by names elsewhere in the Qur'an and then say that 
He is going to judge between them on the Day of Judgement as is clear in Surah Hajj: 
Those who believe (in the Qur'an) those who follow the Jewish 
(scriptures) and the Sabians, the Christians, the Magians and the 
Polytheists, Allah will judge between them on the Day of Judgment: 
for Allah is witness of all things.( Qur'an 22:17). 
 
In addition to this, the two verses in question have clearly, mentioned the 
main religious groups that are in the same line of prophethood, in accordance with 
the opinions that see the Sabians also as followers of earlier Messengers of Allah 
                                                          
32
  Surah al-Baqarah: 62. 
33
 Surah al-Ma’idah: 69 
    34
 Mubarakpuri, Misbah al-Munir Fi Tahdhib Tafsir Ibn Kathir, (Riyadh: Dar al-Salam 
Publishers, 1420/1999) p.53-54  
    
78 
 
mentioned in the Glorious Qur'an, such as Prophets Nuh, Idris or Yahya (peace be 
upon them). The verses made mention of belief in Allah, the Last Day and 
righteous deeds as the only pre-requisites necessary for being saved and 
successful in this and the next life. Does this mean that the verses are referring to 
the Jews of the time of the Prophet Musa (peace be upon him) or Muhammad 
and/or the Jews of our time or of all times? If the Qur'an is confirming them and 
their faith and actions in these verses, then what is the meaning of other verses of 
the Glorious Qur'an, that accuse them and the Christians of disbelief, 
unfaithfulness, breach of their covenants with Allah and outright rejection of the 
Qur'an and Prophet Muhammad (peace and blessings of Allah be upon him)? The 
last two issues on the rejection of true Prophethood and Messengership of 
Muhammad and his receiving revelation from Allah in the form of Qur'an still 
remain a bone of contention in this matter.  
What would have warranted the advent of Muhammad and the sufferings 
he endured, or the Qur'anic revelation that addressed the followers of earlier 
religions directly, if the religions are still valid in the sight of Allah? This and similar 
questions have to be answered before any such novel interpretation is accepted. In 
these matters related to aqidah, one has to always be extra cautious as it can 
easily lead to the question of authority, since this is seen generally in Islamic 
scholarly tradition as the domain of the Musharri' (the law-giver). This is the creedal 
aspect of this issue as well as the position of the Ummah on it. It is the position of 
the Messenger of Allah, as in a Hadith reported by Muslim in his Sahih collection. It 
was narrated by Abu Hurairah (R.A), that Allah's Messenger (peace be upon him ) 
said: 
By Him in whose hand Muhammad's soul is, there is none from 
amongst the Jews and the Christians (of the present nations) who 
hears about me and then dies without believing in the message with 
which I have been sent, but he will be from the dwellers of the (Hell) 
fire. 35 
Does Islam Accept Other Religions As True Or Valid? 
 Islam is the last ring in the long chain of Allah's contact with the world.  It 
confirms all the previous Prophets and messengers of Allah who came with guidance 
to their people.  Allah mentions on the tongues of true Muslims: 
 ....We make no distinction between one another of His messengers... 36 
 But despite this, Allah categorically mentioned that these people have 
distorted and corrupted their messages for the sake of this world and their selfish 
desires.  Allah asks His Prophet and the believers: 
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  Do you covet that they will believe in your religion inspite of the fact 
that a party of them used to hear the word of Allah, then they used to 
change it knowingly after they understood it? 37 
Yet again: 
  Then woe to those who write the Book with their own hands and then 
say "This is from Allah", to purchase with it a little price!.... 38 
 And in the Sunnah of the Prophet (S.A.W.) who will never speak on his own 
but is being revealed to, we find two authentic Hadiths, both of which made it 
necessary on the people of other faiths to believe in the final messenger of Allah and 
in the final message for mankind. 
One report by Muslim in his Sahih collection narrated by Abu Hurairah (R) says that: 
  Allah's messenger (S.A.W.) said, "By Him in whose hand 
Muhammad's soul is, there is none from amongst the Jews and the 
Christians (of the present nations) who hears about me and then dies 
without believing in the message with which I have been sent, but he 
will be from the dwellers of the (Hell) fire. 39 
 The Prophet (S.A.W.) cannot be more categorical than this!  He started with a 
solemn oath and explained that any of the Jews or Christians who hears of him but 
rejected him will definitely be of the people of Jehenna. 
 There may be only few people in the whole of this world who did not hear of 
the Prophet of Islam (S.A.W.).  This is the true position, but this will not rule out 
peaceful coexistence as every one is free to tread the path they chose for themselves 
as "there is no compulsion in religion."  Man has been given the free will to choose 
and is fully responsible for the consequences of his choice. So, felicity as conceived 
in Islam is tied to, and depended on the full acceptance of the Prophet Muhammad 
(S.A.W.) and what he brought from Allah. 
The second Hadith was narrated by Abu Burada's father: Allah's messenger (S.A.W.) 
said: 
 ....And if any man of the peoples of the Book believes in his own 
Prophet and then believes in me too, he will get double reward.... 40 
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So, the matter is clear in the Sunnah as stated earlier in the Qur'an that "Whoever 
seeks a religion other than Islam, it will never be accepted of him, and in the hereafter 
he will be one of the losers!" 41 
In addition, in another Hadith of Bukhari, as narrated by Anas Bin Malik (R) : Allah's 
Prophet  (S.A.W.) used to say: 
 A disbeliever will be asked:  Suppose you had as much gold as to fill 
the earth, would you offer it to ransom yourself (from hell-fire)?  He will 
reply, Yes! Then it will be said to him, "You were asked for something 
easier than that, to join none in worship with Allah (i.e. to accept Islam) 
but you refused. 42 
 In another Hadith from al-Tabari 43 from Ikramah that the Jews disputed with 
the Prophet (S.A.W.) and his companions saying:  "We will not enter the fire of Hell 
unless for forty nights only, and then some people (they mean the Prophet (S.A.W.) 
and his companions) will succeed us therein.  The Prophet (S.A.W.) with his hand 
over their heads said, "But you will be forever abiding in it and no one will succeed 
you in it," then Allah revealed: 
 And they (Jews) say, the fire shall not touch us but for a few numbered 
days! Say, "Have you taken a covenant from Allah.... 44 
 But despite this position the Madinan Society was truly pluralistic in that a 
Hadith from Bukhari narrated by Usama Bin Zaid mentioned that he and the Prophet 
(S.A.W.) passed by an assembly of Madinans among them "were Muslims, 
polytheists (worshippers of idols) and Jews." 45 These are the only existing religions in 
Madinah at that time , but they sat freely and discussed issues of mutual concern. 
Which religious pluralism is greater than this? 
 It was also recorded in history that some of the Jews that stayed in Khyber 
with the Muslims interacted freely and with tolerance till when they bet Abdullah Bin 
Umar and they dislocated his hands and legs then only they were sent out of it, this 
was because of the breach of the covenant between them and the Muslims. 46 In 
Islam therefore, religious pluralism is a reality, since its advent.  It did not equate all 
religions because that arbitrary judgement which Hick has done, has no basis from a 
true revelation from Allah, or from reason, and thus cannot be proved. 
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If it is something purely mundane and profane we can philosophize and say our 
opinions, but this is something having to do with metaphysics, ultimate Reality and 
the contact between the creator of this world and man.   
Religious Pluralism As Tolerance In Islam 
 When it comes to the practical guidance on this matter, it is well recorded in 
Islamic societies, beginning with the Madinan community under the guidance and 
leadership of the Messenger of Allah, how Muslims interacted with followers of 
other religions peacefully and in a tolerant atmosphere, especially the one 
established by the famous ‘constitution of Madina’. However, if there were an 
action which stirs the peaceful co-existence and breach the peace of the 
community, then the rule of law will apply. The well-known exile of the Jews of 
Banu Quraidhah, Banu Qainuqah and Banu al-Nadir from Madina, were good 
instances of them bearing the consequence of breaching their covenants. 
It was generally agreed by Muslim historians that it is the intransigence, 
iniquities and evil machinations of the Jews at that time and the consequent breach 
of the covenant (constitution of Madina) that made their continuous stay in Madina 
unbearable and impracticable. 
Tolerance is mostly developed as a result of mutual respect. Man tolerates the one 
who respects him, even if he hates his religious beliefs and actions. The famous 
constitution of Madina outlined common principles of peaceful co-existence and 
security concern for the above three communities in the city-state. Will Durant 
states: 
At the time of the Umayyad caliphate the people of the covenant, 
Christians, Zoroastrians, Jews and Sabians, all enjoyed degree of 
tolerance that we do not find even today in Christian Countries. 
They were free to practice the rituals of their religion and their 
churches and temples are preserved. They enjoyed autonomy in 
that they were subject to the religious laws of the scholars and 
judges.47 
This same fact was confirmed by Adam Metz on the issue.48Which religious 
pluralism is greater than this? Where do we find anything similar, before the advent 
of Islam, talk less of a better situation? It was also recorded in history that some of 
the Jews that stayed in Khaybar interacted freely with the Muslims till when they 
seriously bet Abdullah bn Umar and dislocated his hands and legs. At that time 
                                                          
47
 Durant, Will, The Story of Civilization,  (New York: Simon & Schuster, 1935-1975), Vol. 
13, pp132-133 
48
 Metz, Adam, Islamic Civilization in the Fourth Century of the Hegira Vol. 1 p. 85. 
    
82 
 
they were sent out of it, for breaching the covenant between them and the 
Muslims.49 
The Qur'an is very clear on one of its golden rules, i.e. non-compulsion in 
matters of religion. It is a well-known fact that one cannot truly impose one's 
religion on a people as this eventually leads to hypocrisy and insincerity in the 
hearts of those forced to accept and practice the teachings of the religion. 
No one can deny the existence of tyrants in Muslim world any more than in 
any other religious communities or kingdoms. Wherever such existed in the Muslim 
world, it has been found that Muslims also suffered as well as non-Muslims. 
Nowhere in Islamic history, were non-Muslims singled out for persecution on the 
basis of correct interpretation of Islamic principles. The constitution that protected 
them was taken by Muslims to be God-inspired and God-protected. The Prophet 
had already warned: "If anyone oppresses any dhimmi50, I shall be his prosecutor 
on the Day of Judgment." To the writer's knowledge, no other religion or societal 
system has gone to this extent regarding the right of the religious minority or has 
integrated them into the stream of the majority with as little damage to either party, 
or treated it without injustice or unfairness as Islam did. Islam succeeded in a field 
where many religions failed because of its theology, which recognized one religion 
of God to be innate in every person, the primordial base of all religions.  
Evidently, far from being a national state, the Islamic polity is a world order 
in which numerous religious communities, national or transnational, co-exist in 
peace. The universal Pax Islamica recognizes the legitimacy of every religious 
community to exist, and grants it the right to order its life in accordance with its own 
religious teachings and values. Its constitution is divine law, valid for all, and may 
be invoked in any Muslim court by anyone, be he a Muslim or non-Muslim 
individual or the chief of the largest religious community. This is Islamic 
understanding of religious pluralism, where all are free to practice the religions they 
chose for themselves. It is their responsibility whatever would be the consequence 
of that choice. In this regard the Messenger has been told by Allah that his only 
duty is to convey the message plainly and then allow people to choose for 
themselves. 
Conclusion 
In conclusion, it is worth stating that Islamic guidance has a lot to offer in 
response to the numerous problems being faced by man today, especially in 
matters of peaceful co-existence and harmonious living. It has its own concept of 
religious pluralism on mutual respect of people's choice and non-compulsion or 
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coercion. In fact, in one of the narrations, it was reported that one of the Jews at 
the time of Caliph Umar Ibn al-Khattab said that he knew a verse in the Qur'an, if it 
were revealed on them (the Jews) they would have taken that day as a day of 
celebration (eid). When he mentioned the verse of the Qur'an, Umar (May Allah be 
pleased with him) said,  
By Allah I knew the day and the time, it was revealed on the 
Messenger of Allah, it was the eve of Arafat day on Friday…51    
The verse in question is the statement of Allah: 
This day, I have perfected your religion for you, completed my 
favour upon you and have chosen for you Islam as your religion… 52 
It has to be stated again that this understanding of the relationship between 
Islam and other religions, as well as their adherents is the mainstream belief of the 
overwhelming members of this Ummah, and it does not in anyway call for 
disrespect or vulgar and consubstantiate attacks of other religions as the ways of 
lives chosen by others who will be fully responsible for their choices. Muslims are 
advised to call others to Islam with wisdom and beautiful preaching and to argue 
with the followers of other religions in a manner that is best.53   
Finally, Islamic concept of religious pluralism is an institution, not a mere 
theory that has been tested by fourteen centuries of continuous application and of 
success against tremendous odds. Islam alone among the religious tradition and 
ideologies of the world to our knowledge is large enough in heart, in spirit as well 
as in letter, to give mankind the gift of a plurality of religious practice and laws with 
which to govern their lives under the aegis of its own meta-religious principles and 
laws. It alone first acknowledges such plurality of laws as religiously and politically 
allowed, while it called their adherents with wisdom and fair argument to consider 
rationally, critically, and freely why they should not unite under the banner of the 
one religion that is a confirmation of all previous revealed religions. 
References 
Aasi, G. H. (1999), Muslim Understanding Of Other Religions, Islamabad: I.R.I. 
 
Ahmad, K. (1988), Islam: Its Meaning and Message, London: Islamic Foundation. 
 
Ajijola, Alhaj A.D. (1977), The Islamic Concept Of Social Justice, Lahore: Islamic 
 Publications. 
                                                          
51
 Reported by al-Bukhari from al-Hasan bn al-Sabah in Fath al-Bari Vol.1,p.129, see also 
Al-Misbah al-Munir, op. cit., p.275. 
52
 Surah al-Ma;idah: 3 
53
 See Surah al-Nahl: 125 
    
84 
 
Asad, M (1975). Islam At The Crossroads, Lahore: S. Muhammad Ashraf. 
 
Brohi, A.K. (1975), Islam In The Modern World, (ed.) Ahmad, Khurshid, Lahore,   
 Publishers United.  
 
_________ (1984), A Faith To Live By, Islamabad: National Hijra Council. 
 
Durant, Will, The Story of Civilization, (New York: Simon & Schuster, 1935-1975), 
 Vol. 13, 
 
Faruqi, I.R., "Islam and Other Faiths" in Gauhar, A., The Challenge Of Islam, 
 London: Islamic Council Of Europe, pp. 82-111. 
 
Faruqi, I.R. (1986), "Meta-Religion: Towards A Critical World Religion" in American 
 Journal Of Islamic Social Sciences, Vol. 3 No. 1. 
 
Goddard, H. (1994), "Modern Pakistani and Indian Muslim Perceptions of 
 Christianity" in Islam and Christian-Muslim Relations, Vol. 5, No.2. 
 
Hamidullah, M. (1993), The Emergence of Islam, (ed. & tr.) Iqbal, A., Islamabad: 
 Islamic Research Institute. 
 
Islahi, S.D. (1996), Islam At A Glance, Lahore: Isl. Publ. 
 
Mawdudi, S. A.A., Towards Understanding Islam, Jeddah: WAMY. N.D 
 
Metz, Adam, Islamic Civilization in the Fourth Century of the Hegira Vol. 1. 
 
Smith, W. C. (1958), Islam in Modern History’, Princeton: Princeton University 
 Press,  . 
 
Waardenburg, J.(1999), Muslim Perceptions of Other Religions, New York: Oxford 
 University Press. 
 
______________2000), "Muslims and Christians: Changing Identities" in Islam and 
 Christian-Muslim Relations, Vol. 11, No.2, July.  
85 
 
The Al-Sābiū’n (the Sabians) in the Quran 
An Overview from the Quranic Commentators, Theologians and Jurists 
 





  The term „al-Sābiū‟n,‟ as literally employed in the Qur‟ānic 
commentaries, denotes “peoples who shift from one religion to 
another” or “peoples who take on a new religion other than their 
own.” This term is the plural of sābī‟ and it derives from the root 
sabā, which signifies “turn to” or “lean towards to.” The term al-
Sābiū‟n as applied in the Qur‟ān indicates various technical 
meanings since almost all commentators of the Qur‟ān and the 
earliest scholars have left the identification of al-Sābiū‟n vague. 
Such a vague identification is plausible since al-Sābiū‟n is 
represented by a conglomerate of various views comprising 
remnants of sects who were oriented to cultic practices, ancient 
heathen sects of several nationalities, namely Greeks, Persians 
and Indians, and sects who were Neo-Platonic in their origin and 
character. This paper thus has a distinct purpose. It attemps to 
exhibit the features of the Sabians as perceived and conceived 
by the Quranic Commentators, Theologians and Jurists. It is 
hoped that the paper will provide a preliminary yet clear 
understanding of the Sabians as interpreted by them.  
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Al-Sābiū‟n (the Sabians) is illustrated in three Qur‟ānic passages. In all three 
places, the term al-Sābiū‟n is mentioned along with the Jews and the Christians. 





Verily, those “who have attained faith” (āmanū) as well 
as “those who follow the “Jewish faith” (alladhīna 
hādū), and “the Christians” (al-nasārā) and “the 
Sabians” (al-sābiī‟n)---“all who believe in Allāh and the 
Last Day and work righteousness” (man amana billāh 
wa al-yaumil al-ākhir wa „amila sālihān)---shall have 
their reward with their Lord, on them shall be no fear 
nor shall they grieve. (Sūrat al-Baqarah, 2:62).1 
 
 The term „al-Sābiū‟n,‟ as literally employed in the Qur‟ānic commentaries, 
denotes “peoples who shift from one religion to another” or “peoples who take on 
a new religion other than their own.” This term is the plural of sābī‟ and it derives 
from the root sabā, which signifies “turn to” or “lean towards to.”2  
 
 The term al-Sābiū‟n as applied in the Qur‟ān indicates various technical 
meanings since almost all commentators of the Qur‟ān and the earliest scholars 
have left the identification of al-Sābiū‟n vague. Such a vague identification is 
plausible since al-Sābiū‟n is represented by a conglomerate of various views 
comprising remnants of sects who were oriented to cultic practices, ancient 
heathen sects of several nationalities, namely Greeks, Persians and Indians, and 
sects who were Neo-Platonic in their origin and character.3  
 
Al-Sābiū’n (The Sabians) according to the Qur’ānic Commentators. 
 
Al-Tabarī‟s opening explanation of the Sabians is extensive and varied. 
Noting the different opinions of the Companions and of the Successors, he 
summarizes the Sabians as follows. (1). They are the people who do not adhere 
to any traditional religion, but are monotheists and claim to be the possessors of 
revelation from Allāh, (2). They are the people known as the followers of Prophet 
Nūh (Peace Be Upon Him), (3). They are the people who are monotheists and 
believe in the Psalms of David, (4). They are a group of people belonging to the 
category of People of the Book, (5). They are a group of people falling in between 
the Jews and the Christians, (6). They are the people falling in between the Jews 
and the Zoroastrians, (7). They are the people falling in between the Christians 
and the Zoroastrians, (8). They are the people who believe in monotheism but 
they belong neither to the Jewish faith, nor to the Christians, nor to the 
Zoroastrians, nor do they have any revealed book and specific religious laws, (9). 
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3
  Bruce B. Lawrence, The Indians Religions, 63.     
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They are the people who are monotheists but worship stars and angels, and (10). 
They are the people who are dualists and do not have any scripture.4 
 
 Al-Tūsī‟s commentary on the Sabians closely follows the pattern set by al-
Tabarī. He, too, is fascinated with the identity of the Sabians, and devoted a good 
proportion of his commentary on this term to them, recounting the various 
theories that have been proposed to establish the identity of this group. After 
enumerating several definitions of the Sabians, which are rather similar to that of 
al-Tabarī, he strongly propounded that they are not the People of the Book. Such 
a rebuff is a sign of al-Tūsī‟s stricter definition of the People of the Book than 
most commentators are.5 
 
 With al-Zamakhsharī, the various identifications of the Sabians are 
reduced to a single choice. Instead of prolonging these identifications, he simply 
puts that the Sabians are those who worship angels, belonging neither to the 
Jews nor to the Christians.6 Following closely the pattern left by al-Zamakhsharī is 
al-Rāzī who briefly notes that the Sabians are of the people belonging to the 
Zoroastrians. They worship angels, revere the sun and perform five times daily 
prayer facing it.7 Ibn Kathīr‟s preferred elucidation of the Sabians is that taken 
from several of his predecessors. However, in enumerating the characteristics of 
this group he has cited one crucial assertion that they are of the people whose 
genuine prophetic message has not reached them.8 
 
 The two twentieth-century commentaries, those of Muhammad „Abduh 
Khayruddin and Muhammad Rashīd Rid}a also have good discussion on the 
Sabians. Muh}ammad „Abduh, as noted previously, espouses that the Sabians 
belong to the category of the People of the Book on the basis that they are 
mentioned along with the Jews and the Christians. 
 
 Muhammad Rashīd Rida also affirms that the Sabians belong to the 
category of the People of the Book. However, he enters the treatment of the 
Sabians with an extended consideration of the prophetic void between „Īsā and 
Muhammad (Peace Be Upon Them). According to him those people who are born 
during the arrival of no prophet between these two are considered as Ahl Fatrah 
(People of the Interval). He, however, limits the People of the Interval only to the 
people like the Arabs who believe in a prophet but do not have specific laws to 
exercise with, or to the people where authentic prophetic message has not 
reached them.9 
 
                                                 
4
  Al-Tabarī, Jami„ al-Bayān, 1:252-253. Cf. idem, The Commentary on the Qur‟ān, 357-
358. See also: Aasi, The Study, 424-425. 
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  Al-Zamakhsharī, al-Kashshāf, 1:148-149. Cf. Badrān Abu al-„Ainain, al-„Alaqat, 70-72.      
7
  Al-Rāzī, Tafsīr al-Kabīr, 2:147-148. 
8
  Ibn Kathīr, Tafsīr al-„Azim, 1:99-100. 
9
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 Concerning the Jews and Christians who have the benefit of exposure to 
both the teachings of Mūsā and „Īsā (Peace Be Upon Them), they are not 
considered Ahl Fatrah for they have received revelations and laws which later 
have suffered from neglect and alteration. Moreover, should they want to seek the 
truth, they can still search it from their religions which are not entirely distorted 
and blocked, and from the people who are still exercising the true teachings of 
these prophets. Suffice it to say, since the original teachings of their prophets are 
still available, the Jews and Christians are thus excluded from belonging to the 
category of the People of the Interval. However, for those of the Jews and 
Christians who have never been exposed to the teachings of these prophets, they 
are considered „saved‟ (nājūn) as long as some other authentic prophetic 
message has not reached them.10 
 
 Having clarified the Jews and Christians, Muhammad Rashīd Rida then 
views the Sabians from two perspectives. First, he views them as a possible 
result of Christian heresy, noting that should the Sabians place faith in 
Christianity, they are not considered as Ahl Fatrah since they have adhered to 
corrupted religion. Second, he takes them as adherents of an independent 
religious tradition, likens them to the original monotheistic Arabs (hunafā‟) and put 
them as a part of Ahl Fatrah.11 
 
 With al-Tabātabā‟ī, the exegetical delineation of the Sabians takes a 
different turn. In his treatment of the Sabians, he does not echo Muhammad 
Rashīd Rida‟s earlier arguments. Yet, he firmly opines that they are of the dualist 
people (al-Wathniyyah) who worship idols and stars.12 
 
 Asad, in this respect, propounds that the Sabians would probably be a 
monotheistic religious group falling in between Judaism and Christianity. The term 
al-Sābiū‟n would probably derived from the Aramaic verb “tsĕbha„‟,” which 
signifies “he immersed himself in waters.” Pushing the same point still further, 
Asad asserts that this term would indicate that they were followers of Prophet 
Yah}yā (Peace Be Upon Him) and this can be verified through the community of 
the Mandaeans who are still living in Iraq. However, these Sabians are not to be 
perplexed with the so-called “Sabians of Harrān,” a gnostic sect that existed in the 
early centuries of Islam. In effect, the Sabians of Harrān have deliberately 
adopted the name of the true Sabians in order to obtain the advantages accorded 
by the Muslims to the followers of every monotheistic faith, Asad stresses.13 
 
Al-Sābiū’n (The Sabians) according to the Theologians. 
 
In discovering the nature of the Sabians apropos the theologians, it would 
be useful to start with al-Bīrūnī‟s exploitation of them since he is one of the 
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  Ibid., 1:337-338. 
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  Muhammad Asad, The Message, 14, n.49.   
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earliest scholars who have conducted a series of researches in 
religionswissenschaft. Al-Bīrūnī, in his views of the Sabians, organized them into 
two groups, that is, the polytheistic Sabians and the monotheistic Sabians. 
 
 Concerning the polytheistic Sabians, he contends that this group was 
derived from a sect called al-Harrāniyyah (the Harranians) whose name probably 
was associated with the pseudo-prophet of India, Budhasaf, or taken from Haran 
Ibn Terah, a brother of Ibrāhīm. According to al-Bīrūnī this group cannot be the 
Sabians referred to in the Qur‟ān since its followers, the Harranians, are heathens 
and idolaters who worship the sun, the moon, the planets and the primal 
elements as the ultimate holy beings. Apart from being idolaters, they also believe 
that some of their philosophers and sages such as Hermes, Pythagoras, 
Agathodaemon and Baba are prophets and hence adopted their teachings. These 
Harranians, contends al-Bīrūnī, are more established than the original Sabians 
and it is they who adopted the name “Sabians” in order to attain the dhimmī 
status (the people whose protection is covenanted on behalf of Allāh and His 
Prophet) under the Abbasid.14 
 
 The monotheistic Sabians, according to al-Bīrūnī, probably were the 
remnants of the Jewish tribes who chose to remain in Babylonia while the rest 
sojourned to Jerusalem during the time of Cyrus and Artaxerxes. In Babylonia, 
they were attracted to the rites of the Magians15 and, thus, adopted a system 
which is a mixture of Magism and Judaism like that of the Samaritans in Syria. 
Relating some information concerning their faith, al-Bīrūnī writes, they professed 
monotheism, addressed Allāh metaphorically and exempted Him from anything 
that is bad, unjust and wrong. Despite such a monotheistic belief, they highly 
admired the Light and they attributed the rule of the universe to the celestial globe 
and its bodies, which they considered as living, speaking, hearing and seeing 
beings. They name their temples and images after the celestial bodies and their 
priests made offerings and sacrifices to these images as well as to the stars. 
Among their rituals are the three obligatory prayers as well as three 
supplementary prayers, which they performed once a day facing toward the North 
Pole. They did not circumcise but do have diet restrictions. Their penal code and 
regulations concerning women were close to that of the Muslims whereas others, 
such as believing that corpses are polluted, were more similar with the injunctions 
in the Torah.16 
 
                                                 
14
   Al-Bīrūnī, Kitāb al-Hind, 204, and 318-319. Cf. Sachau, The Chronology, 186, and 
314-315. See also: Kamar Oniah, al-Bīrūnī, 209-210.   
15
   For detailed accounts of the Magians, see for instance: Al-Bīrūnī, Kitāb al-Hind, 234-
235, and 318. Cf. Sachau, The Chronology, 221-223, and 314. See also: James H. 
Moulton (1972), Early Zoroastrianism: The Origins, The Prophet, The Magi, 
Amsterdam: Philo Press, 182-253, hereinafter cited as Early Zoroastrianism; James 
Hastings eds., Encyclopaedia of Religion and Ethics, 12:242-244; and Kamar Oniah, 
al-Bīrūnī, 200-201.     
16
  Al-Bīrūnī, Kitāb al-Hind, 204-207, and 331. Cf. Sachau, The Chronology, 186-188, 
and 329; and Kamar Oniah, al-Bīrūnī, 209-212.   
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 With Ibn Hazm, the two groups of Sabians are reduced to a single choice. 
In other words, instead of commenting on the Harranians he directly proceeds 
with the real Sabians, which he considers as belonging to the People of the Book. 
However, his treatment of the Sabians is rather vague and disorganized. He 
neither provides sufficient information concerning their identification and history 
nor indicates any detailed doctrines and scriptures of their religion. Rather, he 
forthrightly writes that these peoples belong to one of the oldest religious 
traditions in the world. They believed in more than One Sustainer of the universe. 
They revered the Seven Stars and the twelve Signs of Zodiac. They put pictorial 
representation of angels and images in their temple. This practice, insists Ibn 
Hazm, leads to the tradition of idolatry all over the world. However, in terms of 
their rituals, they were close to the Muslims. They fast in Ramadān and refrained 
themselves from taking the meat of the dead animal and of swine. They revered 
both Mecca and the Ka„bah and they perform prayer towards it. 
 
 With the passage of time, pursues Ibn Hazm, they began to make 
changes to their beliefs by altering their religious laws and code of life, thus, 
making them worse than their former beliefs. Hence, Allāh sends them Prophet 
Ibrāhīm17 (Peace Be upon Him) with the straight and true religion. His mission, 
thus, is to right the wrongs in the Sabians religious code of life. According to Ibn 
Hazm, the remnants of this group who are still closest to their original teachings 
are known as Hunafā‟ (Monotheistic Believers) during the apostle of Prophet 
Muhammad (Peace Be Upon Him).18 
 
 With al-Shahrastānī, however, the nature of the Sabians changed. As 
noted, instead of categorizing them as belonging to the People of the Book, he 
perspicaciously refines them into new category, which he calls the People of a 
Dubious Book. Such a designated name, reiterates al-Shahrastānī, is due to their 
role as the holders of sacred scrolls. His portrayal of the Sabians, though brief 
and less comprehensive, nevertheless still demonstrates his first hand knowledge 
of them. In describing the Sabians, he, too, does not mention the Harranian 
Sabians. Instead, he forthrightly points to the Sabians of the People of a Dubious 
Book. 
 
 He writes that there are two major groups of people during the 
prophethood of Prophet Ibrāhīm (Peace Be Upon Him). The first group is called 
Hunafā‟ (Monotheistic Believers). They are those who retain the original 
teachings of their earlier prophets. With the advent of Prophet Ibrāhīm (Peace Be 
Upon Him), they, thus, place faith in him. The second group is the Sabians, the 
worshipper of the Seven Stars and the believer in more than One Sustainer of the 
universe. It is unto this group that Prophet Ibrāhīm (Peace Be Upon Him) has 
greatly summoned to the true faith. He then corrects what the Sabians had 
                                                 
17
  For a close look at Prophet Ibrāhīm‟s missionary work, see for instance, Ibn Kathīr, al-
Bidāyah, 1:144ff. See also for instance (Sūrat Maryam, 19:42); (Sūrat al-Anbīyā‟, 
21:51-70) and (Sūrat al-An„ām, 6:75,76 and 83) together with their interpretations in 
al-Rāzī, Tafsīr al-Kabīr, 6:375-390, 409-411; 10:463-471 and 11:140-151.        
18
  Ibn Hazm, al-Fasl, 1:50-51. Cf Aasi, The Study, 360-362, and 367-368. 
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invented in terms of their reverence and worship of the stars and the idols. From 
thereon, those who followed Prophet Ibrāhīm (Peace Be Upon Him) were known 
as the true believers, i.e., Muslims, whereas those who chose to disbelieve in him 
still lived in error and went astray. Al-Shahrastānī, noticing that the Sabians have 
received most of their influences from the earlier prophets who come with the 
sacred scrolls, asserts that it is on this basis that they are designated as the 
People of a Dubious Book.19 
 
Al-Sābiū’n (The Sabians) according to the Jurists. 
 
As might be expected, the nature of the Sabians in accordance to the 
jurists offers repetitive information. Needless to say, none of the jurists comment 
at length on the Sabians except that they echo the various interpretations that 
have already been discussed. However, considering the fact that there are still 
differences of opinions emerging from their treatment of the Sabians, an attempt 
is made to scantly present their point of view.         
  
 Abū Hanīfah initiates his examination of the Sabians by classifying them 
as the People of the Book.20 They are categorized under Christian heresies that 
recite Kitāb al-Zabūr (the Psalms of David) instead of Kitāb al-Injīl (the Evangel). 
Although Abū Hanīfah considers them as the People of the Book, yet he still 
maintains that they venerate stars and idols.21 Quite different interpretations are 
advocated by his successors, the Hanafites. Among them Abū Yūsuf Ya„qūb Ibn 
Ibrāhīm al-Ans}ārī (d.182/798) and Muhammad Ibn al-Hasan al-Shaibānī 
(d.187/802) who, by contrast, assert that the Sabians are not the People of the 
Book. Quoting the same view but with a more stringent approach is Abū al-Hasan 
al-Karkhī „Ubaidullāh Ibn al-Husain, another prominent successor of Abū Hanīfah. 
Viewing the Sabians from two perspectives, he espouses that should the Sabians 
adhere to Christianity they are considered the People of the Book. Otherwise, 
they are the stars worshipper.22 
 
 Mālik Ibn Anas (d.179/795) differed from Abū Hanīfah. He offers that the 
Sabians are those of the polytheists who do not have any revealed book and 
specific religious laws. The same pattern is followed by the Malikites who 
disagreed with Abū Hanīfah in terms of the Sabians being a Christian heresy. 
Instead, they strongly affirm their master‟s view that the Sabians are nothing but 
idols worshippers whose religion had suffered neglect and adulteration.23 
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  Al-Shahrastānī, al-Milal, 1:274-277. Cf. Badrān Abu al-„Ainain, al-„Alaqat, 72-73.        
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  Al-Jassās, Ahkām al-Qur‟ān, 2:413. Cf. „Abd al-Karīm Zaydān, Ahkam al-Dhimmīyyīn, 
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  Al- Jassās, Ahkām al-Qur‟ān, 2:413, and 3:118-119. Cf. Badrān Abu al-„Ainain, al-
„Alaqat, 74. 
22
  „Abd al-Karīm Zaydān, Ahkam al-Dhimmīyyīn, 12-13. Cf. Badrān Abu al-„Ainain, al-
„Alaqat, 74-76. 
23




 Whilst al-Shāfi„ī postpones his view of this group due to its obscure 
identity,24 the Shāfi„ītes in turn stipulate that should the Sabians adhere closely to 
the fundamental teachings of Christianity, they are considered part of Christianity. 
In contrast, should the Sabians adhere only to the branches of Christianity 
teaching, they are incontrovertibly not one of them.25 Quoting the same view 
without much assessment are Ahmad Ibn Hanbal (d.241/855) and his 
successors, the Hanābilites. They merely reaffirm and accept previous views of 




 Having presented the range of meanings offered for the term al-Sābiū‟n, 
now it is convenient to administer an evaluation of the Sabians. It is apparent that 
the above scholars have two general opinions. First, they agree that the 
Harranian Sabians are polytheists and they are not the Sabians referred to in the 
Qur‟ān. Second, all of them agree that the Sabians referred to in the Qur‟ān are 
the “Monotheistic Sabians” such as those Arabs, the Jews and Christians, who 
followed the religion of Ibrāhīm, Mūsā and „Īsā (Peace Be Upon Them) before its 
corruption and adulteration. It is these Sabians along with the Jews and the 
Christians that Allāh praises as not only true Muslims but also considered among 
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The Three Abrahamic Faiths And Their Roles In Making Peace, Unity And 
Co-Existence Through  Moral And Ethical, Religious, And Socio-Cultural 
Transformations. 
 
Md. Yousuf Ali 
                                                      
Abstract 
 
The three Divine Abrahamic faiths i.e. Judaism, Christianity and 
Islam, revealed to the prophets of God, are divine religions that 
shape outlook of life, people‟s perception, culture and civilization, 
and enhance the relationship between God-man-universe. In this 
process, people who adhere to a particular religion tend to explore 
the phenomena through the lens of religion. However, throughout 
the history of religions, it has been observed that three faiths 
provoked people to live with peace, love, unity, and co-existence but 
ideological divergence, religious extremism, and political interest led 
people to involve with aggression, violence, and destruction such as 
Crusades of Christian Europe against Muslims, and Islam-phobia. In 
contemporary world, after the post-9/11, the world community 
observes hatred, violence, conflict, aggression, and religious 
extremism between the Muslims and non-Muslims that contributed 
distrust, disunity, and unsteadiness because of prejudice and 
unequivocal ignorance against each other. In these turmoil 
situations, there is an essential for the followers of the three faiths to 
have dialogue to establish the world security, justice, peace, and 
unity in shaping a better prosperous future for the entire humanity. 
Therefore, this study examines critically the roles of the three 
Abrahamic faiths i.e. Christianity, Judaism and Islam for making 
peace, unity and coexistence through the transformation of moral, 
religious, and socio-cultural values for shaping a better prosperous 
future for the entire humanity. In particular, the study focuses on: a) 
understanding ethical and moral obligation and cultural integrity 
through moral values transformation, b) realizing three common 
religious faiths, values and communal responsibilities towards God, 
fellow human beings and other creatures, c) understanding socio-
cultural aspects of each other through dialogue, and d) identifying 
causes for divergence and discrepancy among the followers of three 
Abrahamic faiths. This study also intends to elaborate briefly the 
necessity of building bridges in society. The following two key issues 
will be critically examined. The first concerns the question of the 
transformation of ethical, religious, and socio-cultural values through 
dialogue. The second concerns the question of the causes of 
divergence among the followers of three Abrahamic faiths with some 
recommendations and suggestions in bridging the gap and reducing 
the tension between the Western and the Muslim World. Discussion 
would include implications of the research findings, shortcomings of 









The prospect for peace, unity and coexistence is inextricably linked to the 
accomplishment of a certain level of religious, moral and socio-cultural progress.  It 
cannot be attained in an environment of conflicts, confrontations, 
misunderstanding and unstable situations. The relationship between the Muslims 
and the non-Muslims has been deteriorated around the world with suspicion. The 
worst situations and misunderstandings have created anxiety, fear, apprehension 
and trepidation among peace love humanity. The present furious commotion and 
confusion blockade our relations and cripple our dynamic interactions, which 
become more harmful for entire humanity. It has also created fickle conditions for 
clash and confrontation in various circumstances. At this juncture, there is a critical 
need for a comprehensive dialogue towards making peace, unity and coexistence 
through moral, religious, and socio-cultural transformation between the followers of 
the three Abrahamic faiths. There is also a need for a comprehensive assessment 
of the existing scenario in the hope that it will bring about mutual understanding 
among them. The quest shows that the materialistic interest and egoistic mentality 
reject the need of norms and principles of behavior set by religious and moral 
standard for the socio-political, economic, cultural and technological interests.  
This elimination will endanger the very prospects of peaceful living and to 
materialize the purpose of man‟s creation and the objective of his worldly life. It is 
also necessary to build bridges to reduce the gape among the three Abrahamic 
faiths based on the universal divine massage, revealed from God with the 
principles of justice, equality, human dignity, and human unity as one nation. All 
ethical values and common ground of understanding would lead them to amplify 
the mutual respect and tolerance. Abraham as the father of three faiths is an 
inspiration and the foundation of making peace, unity and coexistence1.   
According to Late Cardinal Sergio, Pope John XXIII, Paul VI, John Paul II, 
Cardinal Bea and thousands of others agreed to renew our minds and hearts in 
that spirit of love, which, is the foundation of our faiths2. The second Vatican 
Council‟s declaration expresses authoritatively the attitude that Catholics should 
have in regard to our Jewish and Muslim brothers and sisters3. To him, “The most 
sacred council argues all to forget the past and to strive sincerely for mutual 
understanding. On behalf of all mankind, let them make common cause of 
safeguarding and fostering social justice, moral values, peace and freedom4”. By 
adopting the attributes of Allah (swt) man is inculcated to lead a moral life, bound 
to live by ideal of peace and brotherhood.  
 
1. Making peace, unity and co-existence through moral, religious and socio-
cultural transformations  
 
1.1 Moral and Ethical Transformation 
 
Dewey defines morality as customs or habitual ways of acting approved by 
the group or society.5 It is the study of human conduct or code or set of principles 
based on certain basic ideals and norms of religion, which must be accepted and 
implemented by individuals and groups. Spinoza defines it as good life, which 
consists in the recognition of the truth that all events are determined with man‟s 
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happiness and liberates him from fear, anxiety and unhappiness. Kant considers 
religion as the source of morality and virtue. In Islam, it is man‟s innate quality that 
promotes a man to be good moral. The aim of it is to achieve the success of 
worldly life such as political, social, economic and ideological aspects and life after 
death. But monotheism, liberalism, modernism and secularism have tremendous 
negative implications for sustaining moral standard of the West. The occupation of 
Afghanistan and Iraq in 2001 after September 11, the establishment of Jewish 
state in 1948 in the occupied lands of the Arabs were not based on moral 
considerations, which could be measured as the consequence mentality of 
imperialism and colonialism, which happened immorally in the 18th and 19th 
centuries in the Muslim world. The theories of civilizational clash have fabulous 
contribution towards the destruction of unity and peace among the three 
Abrahamic faiths. The Western scholars like Fukuyama (1992) and Huntington 
(1993) made a great contribution with the highly prejudiced media in order to 
divide humanity based on language, religion and belief systems. Fukuyama 
synthesizes that the liberal values of Western civilization, which are non-religious 
values based might possibly fulfill human objectives. While Samber (2002) argued 
that the theories of civilizational clash are disseminated by Huntington (1993) on 
the basis of what happened in the past has, really, attempted to destroy the future 
prospects for peace and unity. In these situations, the three Abrahamic faiths need 
to understand ethical and moral obligation from the divine sources.  
 
1.1.1 Understanding ethical and moral obligation 
 
Ethnic stereotypes and relationship can be reduced the gap and improved 
inter ethnic bonds and ties among the three Abrahamic faiths through moral and 
ethical transformation. The three religious faiths may share some common moral 
values such as kindness and courtesy, justice and equality and peace and unity to 
improve their relationship6, which would be emphasized to restraint care, love and 
affection and chastity and modesty among the three faiths. Said Nursi emphasizes 
on establishing justice, tolerance, freedom, equality, cooperation, unity, human 
dignity and forgetfulness.7 Moral education in the three religions is a supreme 
value that may reopen ways through a comprehensive dialogue toward 
understanding humanity and rights8. Ethical and religious studies should be made 
mandatory for all students at all levels of educational institutions. The three 
revealed books have emphasized on understanding and sharing the three 
common traditions and characteristics in their lifestyles in order to improve good 
relationship through dialogue.  
 
1.1.2. Moral and Cultural Integrity  
 
Moral propriety and virtue constitute one of the pivotal themes and 
objectives of the three Abrahamic faiths, which are the ultimate purpose of 
prophethood of the Shariah itself. The religious commands in all their parts is a 
means towards achieving moral excellence in human conduct within the family, in 
government and the society at large. The revealed book, for instance al-Qur‟an is 
devoted to laying down a basic framework of morality. Good and evil, right and 
wrong, allowed and prohibited, are determined, as a matter of principle, by the 
explicit mandate of the Qur‟an. The prophetic Sunnah is accorded the same status 
as the Qur‟an has proclaimed the prophet Muhammad (peace be upon him) as an 
excellent moral example to be emulated.9 The three revealed books also 
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contented the good morality and all prophets invited people to be good moral. The 
cultural integrity in the three Abrahamic faiths is achieved through good conduct 
towards attaining the pleasure of Allah and well being of fellow human beings. In 
the sphere of social relations, The verses 2:38 and 6:152 instruct people to speak 
with goodness and elegance and verse 9:71 advises all believers must support 
one another in promoting good and preventing evil. There are many noble advices 
made by all the prophets such as, gentleness, tolerance, modesty, compassion, 
avoidance of extremism and giving priority one upon another including for being 
good to one‟s parents, neighbors, relatives, and fellow beings, all must be put into 
action. It is obviously true that if people build civilization on principles of conflict, 
competition, unethical values and destruction, the result will inevitably be war and 
destruction in human society.10 In the sphere of the political system, the khilafah 
(vicegerency) is a trust that carries accountability towards others before Allah (swt) 
according to all revealed guidance. Nominating any candidate in the government 
position should be based on good quality and qualification towards establishing 
justice. Abul Hassan al-Mawardi (1050) commented that adalah is a prerequisite of 
appointment to all government positions based on the saying of the prophet of 
Islam, “one who appoints to a government office someone while knowing someone 
is better qualified for it has truly betrayed his trust. The three Abrahamic faiths 
must consider the pious people as the leaders of the society. Otherwise injustice 
prevents them to establish the universally acceptable norms and behaviors on the 
basis of their perceived notions of rights and wrongs. The conflict would be only an 
impediment in the sphere of the political, socio-cultural and economic forces 
towards achieving the common goal of peace and unity by pursuing the universal 
values of unity and brotherhood as enshrined in religions. The West generally 
might have succeeded in attaining personal liberty to replace unlimited authority of 
the state, gender equality, and sexual freedom to replace gender discrimination 
and sexual unfreedom, economic affluence to replace general deprivations. But 
the disintegration of family institution dehumanized the individual beings. This, in 
turn, has expedited moral degenerations in all aspects of societal life facing all the 
communities in the West and even in the Muslim world.  
 
 2.2. Religious transformation  
  2.2.1. Understanding the common religious faiths and heritage among the 
three Abrahamic faiths.  
 
      There are many common religious faiths and heritage among the three 
Abrahamic faiths in order to make awareness of responsibilities towards their 
Creator and other fellow human beings such as common belief system and 
common responsibility as children of Adam.   
 
2.2.1.1. Common belief system    
    
The basic common area among Muslims, Christians and Jews is found in 
their faith in one only one God who gives life and death, al-Rahman (Merciful) and 
in the Hebraic rahamim (Gracious).11 The articles of other faiths also exist among 
them such as beliefs in His angles, prophethood, His books and the final destiny. 
They received the divinely revealed and sacred books from the same source. Of 
course, there is a substantial difference between the Abrahamic faiths but there is 
convergence with regard to essential divine realities that may unite them. The 
second Vatican council in 1962-1965 declared that all people comprise a single 
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community, and have a single origin, since God made the whole human race to 
dwell over the entire face of the earth. One is also  their final goal: God, His 
providence, His manifestations of goodness and His saving designs extend to all 
people against the day when elect will be united in that holy city ablaze with the 
splendor of God, where the nations will walk in His light.12  The Qur’Én also 
mentions that mankind was but one nation, but differed later13. Brotherhood of 
human being is a single brotherhood and He is your Lord whom they must serve 
and worship.14 All messengers of God brought one message from Him that is 
“There is no god but Allah (swt)”. But people made themselves into sects and 
groups. The declaration of the second Vatican Council comprises that “Upon 
Muslims, too, the Church looks with esteem. They adore one God, living and 
enduring, merciful and all-Powerful, Maker of heaven and earth and Speaker to 
humanity15”.  In Mathew, “...teach them to observe all things whatsoever I 
commanded you; Lo, I am with you always even unto the end of the world”.16  
 
 2.2.1.2. God-One, Living and Subsisting  
 
       The three Abrahamic faiths throughout the centuries have the same faith of 
the Oneness of God. The Jews provided a monotheistic interpretation of God and 
declared: “Listen, Israel! Yahweh is our Elohim, He is alone (a`had). You shall love 
Him with all your heart, with all your soul and with all your strength17”. Isaiah made 
history a divine warning; “Am I not Yahweh? He asked repeatedly, „there is no 
other god beside Me‟. No god was formed before Me, nor will be after Me. I, I am 
Yahweh, there is no other savior but Me18”. St. Paul said: “There is one Lord, one 
faith, one baptism and one God who is Father of all, over all, through all and within 
all19”. There are various verses in the books of Christians, Jews and Muslims that 
“God is alone, no other God than Him20” including the Quran as says: Allah is One 
alone, there is nothing like Him. He is the first and the Last.21  
 
  
2.2.1.3. God-Creator of the heavens and the earth 
 
All three divine books described that God is living who created the heavens 
and the earth in seven days, created alteration of the day and night, life and death 
of all living creatures. He does what He wills without being subject to any 
necessity. All creatures depend on Him to feed them throughout the years. They 
are at one in saying this.22 The First Vatican Council declared that the Church 
believes and professes that there is one true and living God, the Creator and the 
Lord of the heaven and the earth. He is all-Powerful, Eternal, Immeasurable, 
Incomprehensible and limitless in Intellect and Will and in every Perfection.23  
 
 2.2.1.4. God who loves mankind and pardons him with Mercy  
 
Muslims, Christians and Jews believe that God loves mankind and 
provides all necessary subsistence and belongings in order to survive comfortably 
on earth. God indeed loves unbiased all of them and fulfills their needs before 
seeking help from Him. He is most generous, the Benevolent, the one who has 
knowledge of every thing, the all-Preserver and the Lord.24 All believers believe 
that God is the Merciful, Guardian, and compassionate to His creatures. All 
believers equally are aware that God pardons every sinner after his repentance. A 
servant appeals to his God, “have mercy on me, O God, in your goodness, in your 
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great tenderness wipe away my faults; wash me clean of guilt, purify me from my 
sin…create a clean heart in me, put into me a new and constant spirit, do not 
deprive me of your holy spirit”.25 
 
2.2.1.5. God- worthy to be praised and glorified  
The three Abrahamic faiths praised the glorified Creator of the heavens 
and the earth and accepted Him as the Most Powerful and Most Knowing. The 
Quran describes that God is the one who is generous Creator and Merciful Judge, 
who is “the light of the heavens and Earth… Light upon light”.26 In the Psalmist, it 
is stated that “Yahweh is king, robed in majesty, Yahweh is robed in power. He 
wears it like a belt…Yahweh reign transcendent in the heights. Your decrees will 
never alter: holiness will distinguish your house, Yahweh, forever and ever”.27  
In another, “Majesty and generosity is God‟s, whose will is sovereign”.28    
 
 2.2.1.6. God who sends Prophets 
           God sent His prophets and messengers with revealed guidance to the three 
nations who still exist on earth with those books. The verses 42:50-51 state that by 
revelation or from behind a veil, or by sending a messenger to reveal whatsoever 
He wills by his leave.29 The second Vatican has recognized that God is the friend 
of both Muslims and Christians in the declaration on the relationship of the Church 
to non-Christian religions which recognizes that Muslims strive to submit 
wholeheartedly even to God‟s inscrutable decrees, just as did Abraham, with 
whom the Islamic faith is pleased to associate itself.30 The Vatican agrees that 
Muslims may differ with regard to the criteria of the prophethood but they believe 
that all prophets came on with the same mission in order to establish the justice in 
the society. It is therefore, obviously true that every follower of the three 
Abrahamic faiths must respect totally the viewpoint of others and show extreme 
patience, leaving it to God to purify this faith. Particularly about the position of the 
prophet Jesus and the last prophet Mohammad (SAW) in order to live together in 
the society peacefully.        
 
2.2.1.7. A common faith about the Day of Resurrection/life after death  
 
All followers of three religions believe that everything will be perished but 
the existence of God will be remained forever. The world will come to an end in 
time as it began in time. The face of the Creator alone will abide. All things are 
return to God by means of a recapitulation spoken of, with as abundance of 
imagery, in all sacred books. Thus the Psalmist can ask: “tell me, Yahweh, when 
end will be, how many days are allowed me, shows me how frail I am. Look, you 
have given me as inch or two of life, my life-span is nothing to you” (Ps.38: 5-6). 
The Second Vatican Council recognizes the fact that Muslims, like Christians, 
“await the day of judgment when God will give all their due after raising them up” ( 
Nostra Aetate,par.3) the hour will come. It precise moment remains hidden, but 
some of its signs are known, particularly Jesus‟ second coming. Christians, in their 
creed, affirms that: “He will come again in glory to judge the live and dead” and a 
hadith even stats that “there is no other mahdi except Jesus.” This day will be the 
Resurrection Day, the Last Day, and the Day of Resurrection, the Day of 
Retribution, the Day of Judgment, though Christians and Muslims base themselves 
on different proofs of affirming the Resurrection. It will be the day of muster when 





2.3.1. Making awareness of responsibilities among the three Abrahamic 
faiths towards the Creator. 
 
   The three Abrahamic faiths considered man as the vicegerent of Allah (swt) 
who must be trustee towards their creators. The three revealed religious books 
have emphasized on fulfilling the obligations manifested by the Creator of the 
heaven and the earth. They must worship One God and follow His guidance in 
order to fulfill his covenant in pre-existence and his innate quality. No one has the 
authority to change the real words of the revealed books and the real teachings of 
the prophets. No one is allowed to distort partially the commandments of revealed 
books according to their desires. Their desires might misguide them to astray from 
the divine path.32  
 
2.3.2. Responsibility toward other fellow beings 
  
The human society is integrated society based on material, spiritual, ritual 
and moral considerations. Every individual as social being depends one upon 
another. The relationship between them is, as blood connection in likes the bricks, 
which put one upon another to strengthen the wall. Similarly the relationship 
between Muslims and non-Muslims should not be based on materialistic 
considerations but also on the basis of religious, spiritual and moral perceptions 
such as co-operation, trust, sympathy, other‟s needs; fellow feeling, mutual interest 
and giving priority one upon another. There should not have among the three 
Abrahamic faiths enmity, jealousy, hatred and self-interest. 
 
2.3.3. Responsibility towards society and state 
 
Peace, unity, co-existence prosperity and stability are the elements of 
society and the state. All professionals and organizations may play an important 
role in order to establish harmonious and cooperative society. All should motivate 
people of the society in order to make aware about their responsibilities towards 
the society and the state. The collective interests of the society should be main 
objective of the development of all worldly affairs for minorities or majorities. 
Industrial societies should be free from social crimes of all forms and not be the 
value free society.  
 
2.3.4. Responsibility towards the mankind and humanity 
 
One of the important elements of making awareness among the three 
Abrahamic faiths is the universal brotherhood. Universalism is in Islam manifested 
through the concept of human community representing the whole humanity all over 
the world. Allah (swt) created different nations to know each others and all human 
beings are one community.33 Every male and female is responsible to look forward 
the entire humanity, which is not based on geography, color of skin, different 
languages or races or any ethnic group but the good quality and qualification. 
Every individual is accountable to Allah (swt) for his deed. The creator of the 
universe has made compulsory to all human beings in order to fulfill their duties 





2.3.5: Need for common struggle against Irreligious and Immoral people  
 
It is obviously true that the three Abrahamic faiths have differences and 
unique feathers, which distinguish our worldviews, perceptions, cultures, 
civilizations and ways of life. Many people involve with irreligious and immoral 
actions in various aspects of life such as psychological, social, cultural, economic, 
education and political dimensions. These make people corrupted and unethical in 
every day life of the people in the society. The followers of all religions must tackle 
unitedly all irreligious actions and motivate irreligious people in order to establish 
peace in the society. All responsible people and organizations, such as 
academicians, politicians, journalists, professionals, and religious leaders must 
play a vital role in order to reduce tension and gap between the three faiths. 
Blaming towards the irreligionist alone is injustice and to isolate them from the 
society. In the presence context, all followers should initiate to identify 
commonalities and methodologies, which may encourage people to be closer, be 
united and enable to live them together peacefully with the struggle for the cause 
of Allah (swt). The revealed book of Islam says: “O people of the Book, come to 
common terms as between us and you: That we worship none but Allah (SWT); 
that we associate no partners with Him”.35 According to Yusuf al-Qaradavi, if 
society stood against those who are immoral and irreligious and had endeavored 
to change all the manifestations of evil, this negative phenomenon would never 
have existed in our society.36 There were religious extremist groups among 
Muslims and non-Muslims, who in fact are violating the basic human rights and 
natural laws manifested by Allah (swt). All communities need to realize that we live 
in an age of uneasiness, anxiety and rebellion generated by the spread of 
materialism and secularism without religions and morals. According to Said Nursi, 
the basic condition of Muslims-Christian dialogue is the shared points, which make 
it possible for Islam and Christianity to act together against atheism, materialism 
and communism37 Prophet Jesus, the Apostle of peace and love said that love 
your enemies, do good to those who hate you, bless those who curse you…. if 
anyone hits you on the right cheek, let him hit the other one too.38  The Three 
communities need to declare the urgency of dialogue among spiritual, moral and 
religious implementations in the society and to initiate steps for fighting jointly 
against the irreligious forces and extremisms.  
 
2.3.7 Understanding religious tolerance   
 
Tolerance means acceptance, broad mindness, and patience, which will be 
tested by our stamina.39 The former chancellor of the Federal Republic of 
Germany, Helmut Schmidt said with Anwar Sadat who then was the president of 
Egypt, that “There would never be peace in the Near East without having peace 
among the religions, and that is why he wanted to establish a common sanctuary 
for Jews, Christians and Muslims (in Germany)”.40 I am also aware that there are 
some basic differences between religious faiths. However, I am not illusionary 
because I am convinced that the war between Palestine and Israel grounded in 
religious antagonism. After having several hundred years of wars between 
Germany and France, Germany and Poland, they realized that the war does not 
resolve the conflict from the experience of the origin of World War I and World War 
II, which were based on religious antagonism. Robert Schuman, Charles DeGaulle 
and Alcide DeGasperi said that we must put an end to warfare.41 The recent 
comment of Christian Pope made anger among Muslims.  It is fact that battles and 
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wars become fanatical when they have a religious base. It is therefore, obviously 
true that no world peace without peace among religions, no peace among religions 
without dialogue between religions and no dialogue between the religions without 
accurate knowledge of one another.42  
 
3. Socio-cultural transformation 
 
3.1 Understanding the socio-cultural aspects through the dialogue 
Mutual understanding in an intercultural interchange requires that three 
parties recognize each other positive contribution, which they share in common, 
points on which they differ and the strong and weak points on either side as well. 
The Muslim approximation to reality is as universal approach which in its 
multiplicity of perspectives called as holistic, constitutes the challenge to the 
western mind on this particular point.43  The cultural transformation between the 
three faiths would greatly and significantly contribute towards establishing the 
global peace and unity. The three world religions have historically the uniformity of 
the common traditions, heritage and culture based on the divine knowledge. One 
must study the history positively in order to reduce the gap between the existing 
three Abrahamic faiths as they already contributed in the past. Indeed it is not 
impossible to restart the universal cultural dialogue in order to understand and to 
be closer to one another. It is reminded of the fact that in 638 AD, there was a 
dialogue between the Emperor Constantine and the Amir of the Hagarenes, `Amr 
al-`As. At present many immigrant Muslims are living in the west with co-existence. 
There are a number of striking similarities between Islam, Christianity and 
Judaism, both in ideals and historical experience in relation to religious, social, 
ethical and cultural aspects. At the societal level, genuine cultural renewal 
expands our mental domain. It widens our horizons and enhances our threshold of 
tolerance. At the individual level, it clears our vision and takes us from egoism to 
altruism and philanthropy. In the context of Islam, the process of revitalization 
comprehends the reassertion of the values of justice, tolerance, and compassion. 
The source of these values is religion, which enables all faiths through out the 
history to accept diversity of human culture and civilization. Socio-cultural goals 
are cohesive and inseparable from the goals of religions. Irreligious elements must 
be ignored, which may lead towards disunity such as the state of man‟s unlimited 
freedom, which implies the denial of all true authority.44 It also denies religion of 
God and replaces man in the place of God45 Even though man has freedom but 
his freedom should stand in need of justification.46 The justification should be 
based on the divine guidance, which asserts an absolute freedom of thought, 
religion, conscience, creed, speech, press, and politics. Many issues in the 
western thought of equality are contradictory with Islamic culture such as sexes, 
free mixing, homosexuality, no separation of woman, and the rejection of the 
absolute truth, which should be taken into consideration during the dialogue. Any 
culture without religion and values is the straight clash between the Islamic world 
and the west. Muslims cannot augment the said ideology and cultures in their 
social and cultural life.     
3.2. Methodology of dialogue  
Every community must follow the specific principles and methodologies in 
order to make granted and meaningful dialogue, which may guard the three 
Abrahamic faiths from degeneration into propaganda and to be closed to one 
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another as follow: (1) No communication of any sort may be made ex cathedra, 
beyond critique. To mature man, his command should not be whimsical and 
peremptory. His command, which issues from rational conviction of its intrinsic 
worth, is superior to that which is blind. The causes of his justification should not 
be incomprehensible, irrational, esoteric or secret47. (2). No communication may 
violate the laws of internal coherence mentioned in the Abrahamic religions. (3). 
No communication may violate the laws of external coherence, which refers to 
man‟s religious history and its reality is discoverable by the empirical evidence. It is 
man‟s duty to understand and reconstruct his actual past. The limits of evidence 
are the limits of historical knowledge. (4). No communication may violate the law of 
correspondence with reality but should be allowed to corroboration or refutation by 
reality. Because the psychic, ethical and religious sensitivities of the people are the 
part of reality. Man‟s knowledge about the reality of the above is most relevant for 
the Muslim-Christian dialogue. (5). Dialogue presupposes an attitude of freedom 
vis-vis the canonical figurization. (6). The need is to develop a theology of religions 
on the basis of two principles of interpretation such as one is the interpretation of 
God‟s revelation in Christ that underscores its relevance to everything else in the 
universe. Human unity should be under divine kingship and the universality of 
Jesus perception of life. The second is the idea of Christ, who is the second Adam 
and who brought the divine guideline like the first Adam for humanity and divinity.48  
3.3. How to make a fruitful dialogue for building up the bridge  
The various government and non-government organizations49 among the 
three Abrahamic faiths may achieve common goals through establishing peace, 
unity and coexistence in religio-socio-economic values through the universal 
dialogue. The dialogue should aspire towards creating an environment that can 
enhance interaction and create the necessary awareness for its success. It should 
also be purposive and comprehensive to know each other with sincere intention. 
The allies should initiate to identify the positive and negative elements of the 
western and Islamic culture and civilization towards understanding their 
perceptions, experiences and achievements. The culture virtues and positive 
elements of both may be taken into consideration as means for developing 
relationship among them.50  According to the Second Vatican Council,51 The 
Church argues that the Christians and Jews should enter with prudence and 
charity into discussion and collaboration with members of other religions. They 
should also encourage others for the development of the spiritual and moral truths 
in their social life and other aspects of life. In the declaration of the second Vatican 
Council, it has been argued that: “Over the centuries many quarrels and 
discussions have arisen between Christians and Muslims. The sacred council is 
appealing to all Muslims and Christians to forget the past and organize a 
comprehensive dialogue in order to achieve mutual understanding for the benefit 
of the whole humanity. Let them together promote peace, unity, liberty, social 
justice and moral values”52. In this regard, spiritual and good moral, sincerity, 
patience, and brotherhood may strengthen relationship between them.53 Socio-
economic and socio-religio-ethical collaboration and cooperation would be able to 
perk up unity and consciousness of natural moral obligation among them.54 The 
objective of the dialogue should be with prudence and love in order to discover the 
truth55. Another purpose is to defend the human dignity and to promote unity, 
peace and socio-economic progress. According to the Test II draft of declaration, 
September 1964, the peace, unity and coexistence are important to be the true 
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sons of the father who is in the heaven.56 It is the divine guidance, which makes an 
obligation for all followers of all regions. According to the declaration, there is the 
only religion, which may unite Muslims, Jews and Christians in the contemporary 
world with cooperation, sincerity, mutual understanding and appreciation. In 
evaluating the religions of the world, NA declaration ranks them in four groups: 
The first is Judaism, most respected religion, historically and theologically it has 
connection with Christianity. The second is Islam, a monotheistic book-religion, 
borrowed from Judaism and Christianity. The third is the great religions of eastern 
Asia, the ancient Chinese and Japanese religions, which are not monotheistic 
religions but they contain wisdom and values for human life. This ranking implies 
that the main three religions, i.e. Judaism, Christianity and Islam are from the 
divine source and it is probably easier for them to discover traces of true faith and 
moral goodness, have a long tradition of holy scriptures”57. The above analytical 
discussion may guide the three Abrahamic faiths for finding the roots and 
foundation of their conflicts and obstacles among themselves and will open the 
door of new opportunities for a comprehensive and fruitful dialogue in order to 
combat unethical and irreligious elements from the every aspect of life.  
4. The Causes for Divergence among the three Abrahamic faiths  
 
4.1. Islamic Activities and Islamic Resurgence as an Imaginary threat to the 
West 
According to the west, Islamic resurgence is one of the imaginary threats 
based on assumptions and misconception.  During the last six centuries the 
colonial and imperialist powers of the west contributed the perpetuation of injustice 
with all its manifested elements in the Islamic world and created a strong 
resentment, anger, hatred and antipathy by their own. The high political ruthless 
and callous made them mad in order to domain in the Muslim world. While the 
harmonious co-existence of diverse cultures in the history of Islamic civilization 
has successfully demonstrated for eighty centuries and Muslims led half of the 
world and also contributed in different disciplines of knowledge until the 15th 
century. For Muslims Islamic activities are as the part of Islamic belief and value 
systems. Therefore, purposes of Islamic resurgence are reviving Islam once again 
as a universal religion and rejecting the self-claimed superiority of the secular 
worldview based on Western liberalization and materialization, felt by Muslims as a 
natural response. The west in fact has taken it as a threat and challenge against 
them, which is exaggeration.58   
In 1979, the Islamic Shia` movement in Iran defeated the US blessed 
government Shah who was anti-Islamic force. The Iranian Islamic revolution and 
its progress under the leadership of Ayatollah Khomeini is one of the most 
remarkable events the recent history that can be considered as a set of turning 
point for the politicization of Islam by the west.  The process of secularization in 
fact made a strong ground for Khomeini to trigger Islamic revolution in Iran. 
However, the West invested all supports, energy, and military weapons in order to 
prevent a child Islamic Iran from rising and establishing sovereignty of God.  The 
hostage crisis, trade sanctions against Iran, freezing of Iranian assets with the 
West together with the policy of isolating Iran from the rest of the world-all 
contributed to the division of the Muslim world between the sympathizers of Iran 
vs. the US.59 The recent crisis of Palestine, Afghanistan and Iraq conflicts have 
shown the imperial and colonial western arrogant mentality, which contributed in 




4.2 Modernity and the Process of Secularization as the Cause for Divergence 
from Common faith 
 
Modernity is the mental and intellectual occupation on non-European and 
non-western cultures by the name of development and progress. The development 
of the western and European countries after the American independence in 1776 
and the France Revolution in 1789, have had considerable effects on thinking of 
modernity, which was based totally on reason and rationality. It is obviously true 
that ignoring divine knowledge and emphasizing on reason for achieving worldly 
efforts are the fundamental difference between the three Abrahamic faiths created 
divergence among them.  
 
4.2.1 The process of secularization 
Secularism61 emphasizes on the worldly aspects i.e. the political, social 
and cultural aspects of life while it implies disappearance of religious determination 
of the symbols of cultural integration that is negation of Islamic faith. It implies 
ideas and institutions of purely human origin and its teachings are man-made. In 
Encyclopedia Britannica, it is to engage people in the worldly activities and to turn 
them aside from the well-being of life Hereafter. Others say that it is the belief that 
the religion and the Church authorities do not have any role to play in state and its 
worldly affairs. Secularism appeared as a result of Church dominion over the state 
affairs and its tortures against all who dissented with the church belief and dogma. 
Church‟s stand against scientific endeavors and its tortures over the scientists 
made secularism emerge in the West in nineteenth century. In 1923, Mustapha 
Kamal Atartuk adopted for the first time in the Muslim world, secularization as state 
policy. The nature of it is to relegate religion as one‟s personal affairs and separate 
religious values in the progress of the language, dress, education, culture, politic, 
economic and so on. 
Secularization means the deliverance of man from religious perception and 
ritual perception that motivates a man to abstain from religious and quasi-religious 
understandings, the dispelling of all closed worldviews, the breaking of all 
supernatural myths and sacred symbols.  In the 13th century, the process of 
secularization has been emerged and penetrated its outlook deeply into society. 
Interestingly, the followers were not atheists or disbelievers, but separated religion 
from worldly concerns. This Renaissance lasted up to 16th century. From the 17th 
to 19th century, the Age of Enlightenment or the Age of Reason prevailed in which 
the West asserted supreme confidence in the independence and power of reason. 
Jacob Holyoke who was born in England defined secularism as absolutely the 
worldly oriented, which expels animistic spirits and Gods from the natural world. 
Therefore, man can act freely upon nature according to his plans and needs for his 
worldly development and historical change. Reason and science are considered 
as the keys for the development with the disappearance of the divine belief and 
value systems. Secularization implies a continuing and open-ended process in 
which values and worldviews are continually revised in accordance with 
'evolutionary' change in history. 
 
In this situation, Muslims decline to accept the process of secularization in 
the name of invention and progress. This has caused class polarization and 
conflict in populations with ideological differences, unequal growth rates and 




4.2.3 The western liberalism, understood as a tendency  
Many people in the western world move from religious based traditional 
understandings and culture to developing a new liberal life style. The individual 
freedom and free style of thinking and doing have been recognized constitutionally 
in a number of Western countries including USA. For instance, the freedom of 
homosexuality, radical feminism, free mixing of male and female and the gay 
marriage have become as a tendency of the western life style, which is 
contradictory with Islam. Islam presents a sex-positive attitude, regulation of 
conjugal affairs concerning human sexual relations and establishes a balanced 
and just moral order, which accommodated both sexual enjoyment, the purpose of 
man‟s creation and breeding within the bounds of nuptials.62 All these reasons 
make divergence from common three divine faiths and lead to develop the 
materialistic and world-oriented mentality without religious and moral values. 
These approaches imply the extreme arrogant attitude, violation of basic human 
rights and the fundamental principles of faith and lead to the blind worshiping of 
wealth, power and position. Hussein Nasr signifies that the liberal tendency 
changes one‟s worldviews and code of morals even though it involves a belief in 
progress and evolution and a belief in agnosticism developed by intellect63. As a 
result, the western liberalism and secularism are not successful to resolve religio-
socio-cultural, political and economic confrontation and conflict through the 
material success. It is incontrovertible that the West has achieved the material 
success through its aggressive approach of liberal democratic tendency with all 
good values but botched to win the hearts of the vast population of the world 
community. Some western secular scholars also acknowledge and realize that 
without religion and morality, people may develop science and technology but 
protecting human dignity and prosperity are unfeasible.  In these situations, people 
of the three faiths must go to the original shape of divine massage back and 
change the aggressive attitude and arrogant mentality in order to protect human 
dignity and rights and safeguard humanity from conflicts and confrontations made 
by own hands.  
 
5.0 Conclusion  
The Three Abrahamic faiths as the divine faiths may promote humanity to 
establish peace, unity and co-existence through the socio-cultural, ethical and 
moral and religious transformation based on the universal brotherhood and ethical 
and moral values. All faiths contain the concept of equality, justice, compassion, 
freedom of consciousness, and human rights and dignity. This commonality exists 
among the three-major Abrahamic faiths. They will unite and live with co-existence 
and peace if they adopt the values of moderation, cooperation, mutual 
understanding and tolerance in faith, religion and action, caring and sharing into 
their practical lives. The events and occurrences happened after the first and 
second world wars, the cold war, and September 11 era, which created 
suspicions, confrontations, tensions and wars among the Three Arahamic faiths. 
The supremacy and dominant mentality of the super power made a significant gap 
between the west and the Muslim world. In this turmoil situation, the objective of 
the dialogue should be the enhancement of understanding of each other, and not 
the claim of superiority or inferiority upon one another. By taking the Abrahamic 
faiths as the basis, meaningful dialogue is possible through recognition of 
differences among religions, augmenting the knowledge of one another (al-ta`aruf) 
based on respect for diversity, looking into the commonality of human beings 
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Understanding Religious Worldviews: Concepts and Roles through Inter-
Religious Dialogue in Shaping a Better Prosperous Future for Humanity    
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Every religion has its own worldview that provides an outlook of life 
for perceiving the reality and truth with a sense of its meaning and 
values. The essence of religious faith shapes people’s attitudes, 
perceptions, conducts, actions, and enhances the relationships 
between man-God-universe. In this process, people who adhere to 
a particular religion tend to explore the phenomena through the lens 
of religion. However, throughout the history of religion, it has been 
observed that religious worldviews provoked people to live with 
peace, love, and co-existence on the one hand, with conflict, 
violence, and destruction on the other (i.e., Crusades of Christian 
Europe against Muslims, and Islamophobia). In contemporary time, 
after the post-9/11, the world community observes hatred, violence, 
conflict, and aggression between the Muslims and non-Muslims 
because of propagation against Islam and Muslims, prejudice and 
unequivocal ignorance. In these turmoil situations, inter-faith 
dialogue is a vital requirement for establishing world peace and 
security, and for reducing hatred and conflict that will strengthen to 
shape a better prosperous future for the entire humanity. Therefore, 
this article aims to understand the concept of religious worldview 
and its role in shaping a better prosperous and affluent future for 
humanity. Particularly this study focuses on: a) understanding the 
concepts and roles of religious worldviews, b) illustrating how to 
utilize comprehensively the inter-religious dialogue as a method in 
enhancing the bridge among people of different faiths for a 
prosperous future for entire humanity, c) elaborating vibrant 
methodologies and principles for fruitful religious dialogue among 
major world religions that explore the common grounds and 
common values towards understanding each other in this globalized 
era, d) providing pragmatic recommendations on devising versatile 
strategies for prolific dialogue among religions in order to make the 
world a better place to live in with peace, justice and co-existence. 
Discussion would include implications of the research findings, 
shortcomings of the current study, and directions for future 
research. 
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A worldview or „weltanschauung‟ provides an outlook or a window for looking into 
the physical world, and making sense of realities in the perspective of socio-
political and historical context of the civilizations. Every religion has its own 
comprehensive worldview that provides an outlook for perceiving the reality with a 
sense of its meaning and values, the central belief system that shapes people‟s 
attitudes, beliefs, and actions; and understanding human-God relationships. In this 
process, people who adhere to a particular religion tend to explore the phenomena 
through the lens of religion. Islam has a distinctive worldview that forms the basis 
for social life as well as God-human-universe relationships.  
 
  Many people perceived religious worldviews as the source of conflict in the 
past as well as in this post-modern world. However, religions have been, still are, 
and will remain in future the basis for uniting people on one hand, and the root of 
clash on the other. Historically, during the initial years of the spread of Islam, the 
pagans, idol-worshippers, Christians, Jews, and people of other religious 
orientations were in war with the worldview of Islam. During the 11th and 12th 
century, this conflict is clearly reflected in the Crusades. The Crusades were a 
series of military conflicts of a religious character fought against Muslims, and 
waged by much of Christian Europe against external and internal threats. The 
Crusades originally had the goal of recapturing Jerusalem and the Holy Land from 
Muslim rule, and Christian Europe initially launched a war in response of a call 
from the Eastern Orthodox Byzantine Empire for help against the expansion of the 
Muslim Seljuk Turks into Anatolia.1 
 
 However, The post-9/11 era recently shaped a hatred, conflict and gap between 
the Muslim world and the Western world in the name of religion. Rather than 
blaming individuals who commit the terrorist activities, the religion of those 
particular persons get blamed, which is not justifiable. This often occurs in cases of 
ignorance about the difference between the actual principles of religion and the 
visible behavior of certain (e.g. Muslim-named) persons. On the other hand, 
politically motivated people and organizations often commit derogatory acts 
against other religions, which are not permissible according to their own religion. In 
both the situations, what is lacking is the religious tolerance and mutual co-
existence and understanding. Therefore, there is a serious need to enhance 
mutual understanding, tolerance, and cooperation among religions around the 
world.  
 
On the other hand, the Islamic worldview changed the people of Arabian 
Peninsula from barbaric into civilized one. This worldview united the people of 
other faiths into a community under the leadership of Prophet Muhammad (peace 
be upon him). Islamic civilization has an exemplary reference where the people of 
other faiths lived together peacefully, achieved full human rights, and granted the 
freedom to practice their own religion without propagation against Islam; no other 
                                                 
1
 See Benjamin Z. Kedar, Crusade and Mission: European Approaches toward the 
Muslims (Princeton, N.J.: Princeton University Press, 1988).  
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religion has been able to set such example. Moreover, many Muslim rulers 
appointed non-Muslims in their administrative and other positions. Therefore, the 
possibility of minimizing the chance for religious conflict was materialized through 
upholding Islamic worldview. Rather, it provided the basis for peaceful civilizational 
co-existence.   
 
 Islam claims that the two other Abrahamic religions, Judaism and 
Christianity are also revealed and divine religions, and Islam is the interpreters of 
those religions who corrupted it later on. Religious worldviews attempt to get to 
what is most fundamental in human reality. As we look across the spectrum of 
religions, we find alternative ways of recognizing something primordial that is the 
common source of our diverse worldviews. Considering the fact that the three 
Abrahamic faiths – Islam, Christianity, and Judaism – stem from the same root of 
Prophet Abraham and have much in common among them; peaceful dialogues are 
crucial for a harmonious world. Although there are avenues among religious 
worldviews that are starkly different and fundamentally contradictory, each of them 
offers many unique possibilities for bridging people of different faiths. In this 
process, what is necessity is to lay down the framework for successful dialogue 
and religious worldviews.  
 
Drawing upon the common grounds of religious worldviews, this paper 
argues that dialogue is an essential for establishing peace in this conflict-ridden 
world, and that Islamic worldview can take major role in this respect. The study 
begins with clarifying the concept of religious worldviews in general and Islamic 
worldview in particular. It sketches the post-9/11 scenario and the changing 
situation of religious worldviews with particular reference to Islam. This follows with 
the possibility of dialogues, and presents critique of the failed „clash of civilization‟ 
hypothesis. Since religious dialogues have not achieved success, the paper 
outlines the causes responsible for this. It then proposes the mechanism and 
strategies for fruitful dialogues among religious worldviews. Finally, the paper 
delineates the application of interreligious dialogue in bridging people of different 
faiths for a harmonious future for humanity.  
 
Defining Religious Worldviews 
 
Worldview clarifies the words „world‟ and „worldview‟. „The world‟ is the 
broadest environment that is cognitively, practically, and emotionally linked to the 
world in which we live, and this should not be identified with „the earth‟, nor with 
„the cosmos‟, nor with „the observable universe‟, but with the totality in which we 
live and to which we can relate ourselves in a meaningful way.2 A „worldview‟ is a 
coherent assortment of concepts and theorems that must allow us to construct a 
universal image of the world, and in this way to realize as many constituents of our 
experience as possible.3 Thus, a worldview is a system of co-ordinates or a frame 
of reference in which everything presented to us by our diverse experiences. This 
                                                 
2
 Diederik Aerts, Leo Apostel, Bart De Moor et al. World Views: From Fragmentation to 
Integration, (Brussels: VUB Press, 1994), p. 8.  
3
 Ibid, p. 8 
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view is a symbolic system of representation that allows us to integrate everything 
we know about the world and ourselves in a global framework.4 The Western 
notion of the „worldview‟ also suggests that „worldview‟ is constructed based on a 
culture, which comes from man‟s behavior, attitude and experience from 
generation to generation, and socio-political problems, from our inner experience 
and our practical dealings with things, as well as from the interpretation of history 
and of scientific knowledge about our world.5 
  
However, from an Islamic perspective, a worldview is not merely the mind‟s 
view of the physical world and of man‟s historical, social, political, and cultural 
involvement in it, but rather it transcends the boundaries of this world.6 The 
worldview of Islam is not based upon philosophical speculation formulated mainly 
from observation of the sensible experience visible to the eye, nor is it restricted to 
the world of sensible experience, the world of created things.7 This is precisely 
because Islam does not concede to the dichotomy of the sacred and the profane; 
the Islamic worldview encompasses both the present world (al-dunya) and the 
Hereafter (al-akhira), in which the dunya-aspect must relate in a profound and 
inseparable way to the akhira-aspect, which has the ultimate and final 
significance.8 As a result, the worldview of Islam substantiated from the 
Revelation, whose cultural practices, traditions, and the sciences, are rooted from 
that Revelation. This worldview illustrates both the physical and the metaphysical, 
and each of them  directly links to each other.9 
  
According to Syed Muhammad Naquib al-Attas, the Islamic worldview is 
the vision of reality and truth that appears before our mind‟s eye revealing what 
existence is all about; for it is the world of existence in its totality that Islam is 
projecting.10 Islamic worldview is not that is formed gradually through a historical 
and developmental process of philosophical speculation, scientific discovery, and 
various cultural objects and values, which are of necessity be left vague and open-
ended for future change and alteration with the paradigms that change in 
correspondence with changing circumstances.11 The reality is that Islam is not a 
form of culture, and its system of thought projecting its vision of reality and truth 
and the value derived from it, not merely derived it from cultural and philosophical 
elements aided by science, but one whose original source is Revelation, confirmed 
by religion, affirmed by intellectual and intuitive principles.12 
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 Syed Muhammad Naquib al-Attas, Prolegomena to the Metaphysics of Islam: An 
Exposition of the Fundamental Elements of the Worldview of Islam, (Kuala Lumpur: ISTAC, 
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 Thus, the worldview of the Western world developed historically; in other 
words, it was and is derived and shaped by culture and a series of successive 
scholastic traditions each characterized by the ideological environment, whose 
foundations are deeply rooted in the passage of the sciences whose premises are 
based solely on an immersion with the phenomenological.13 Conversely, the 
worldview of Islam is not one born of culture or social dilemma, nor is it dependant 
upon the history or the passage of scientific discovery, nor is it receptive of the 
dichotomy between the sacred and the profane; but rather this worldview itself 
gives rise to culture and consequently civilization.14 In short, Revelation that 
projects the fundamental elements of the worldview, elements whose knowledge is 
based on certainty.15 It is a coherent assortment of concepts and set of principles 
based on revelation (divine knowledge) that guide us to realize the meaning of life, 
outlook on life, perception of life, mind‟s view of the physical world, spiritual and 
metaphysical worlds. It is mind‟s view of a man‟s historical, political, economic, 
social, cultural and civilizational involvement.   
 
Post-9/11 era: Consequences and Effects on Religious Worldviews 
 
The incidence of 9/11 has not only consequences and effects on the 
political and economic landscape of the world, but also the religious and spiritual 
dimension of communities around the planet. Some people used religions to 
achieve their personal goal or political purpose. Following that catastrophic event, 
people around the world started to perceive religion differently. Some ignorant 
people, particularly link Islam with terrorism, violence, and barbarism, which 
tarnish the image of Islam and Muslims that is unfair and biased mindset. Islam 
never commands Muslims to involve with such activities. It is fair to say that after 
September 11, all religions began to be looked at a more jaundiced eye. In this 
process, the importance of religious worldviews diminishes and terribly affects. On 
the other hand, people‟s curiosity to know about religions has increased 
dramatically.  
 
In order to protect religions, dialogue, particularly interfaith dialogue is one 
of the best methods and respecting for pluralism, which are very important after 
the post-September 11 milieu.16 Some members of certain religious groups have 
engaged in incendiary remarks about others, prompted by misconceptions and 
fear of the others‟ belief systems and the behavior they supposedly engender. 
There are incidences of hatred, killing, destruction and other types of crimes 
committed towards people of other faith. Hence, the essence of dialogue is crucial 
in the formation of a peaceful world.  
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 Syed Ali Tawfik al-Attas, “The Islamic Worldview and Its Relevance to Modern Society”, 
paper presented at the Conference on The Islamic Perspective: New Approaches to 







 Asma Afsaruddin, Celebrating Pluralism and Dialogue: Qur‟anic Perspectives, Journal of 
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It is an essential to analyze the events of 9/11 to find out the real causes 
and factors of the attack instead of blaming blindly religions and followers of 
religions17.  Immediately after 9/11, some people blamed the entire Muslim nation 
as terrorists and so-called „the fear of further Islamic terrorism coincided with the 
simultaneous fear of civil unrest as a result of physical attacks against Muslims 
and their property.18 However, little initiative was taken to find out the real 
perpetrators behind this heinous act allegedly done by the so-called some 
misguided Muslims. The actions of the hijackers had nothing to do with Islamic 
theology and Islamic belief system, as the killing of innocent civilians is specifically 
forbidden in the Qur‟an (verse 5: 32); and yet, the consequences of their actions 
will have everything to do with how and where Islam will be going in the twenty-first 
century.19 
 
Islamic civilization can provide inspiration for those searching the past for 
examples of the dialogue of civilizations. The Jews, Christians, and Muslims living 
in Spain under Muslim rule until 1492 created a rich cultural synthesis, which 
resulted in literature, art, architecture, and progress of higher quality.20 It is highly 
relevant today to show that the Muslim world has a great multi-religious record, as 
in Andalusia and Sicily, that pluralism was never a major issue for Muslims.21 
Therefore, the so-called “clash of civilization” hypothesis does not stand on the 
ground that the worldview of Islam always encourages a peaceful co-existence of 
religious diversity in societies.  
 
The Role of Religious Worldviews in shaping a better future for humanity 
through dialogue 
 
Regarding dialogue, three relevant concepts can derive from the Qur‟an 
and scriptures: mutual knowledge and understanding, the commonality of human 
beings based on righteousness, and reconciliation of hearts.22 These concepts are 
critical to the fashioning of a religious paradigm of reconciliation and a theology of 
forgiveness within the Islamic milieu, creating a shared idiom with other faith 
traditions, thus paving the way to better interreligious and intercultural 
understanding today. Love and knowledge of one another are inextricably 
intertwined, as scripture suggests, and point the way to arrive at a better mutual 
understanding and promotion of peaceful coexistence among diverse peoples.23 
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 Murad W. Hofmann, “Religious Pluralism and Islam in a Polarised World”, in Roger 
Boase (Ed.), Islam and Global Dialogue: Religious Pluralism and the Pursuit of Peace, 
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 Ibid, p. 236 
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 In terms of the necessity of dialogue, Abdulaziz Othman Altwaijri analyzes 
the future prospects of Muslim-western dialogue, and views that dialogue is among 
religions „a vital requisite‟.24 He asserts that for achieving peace and tolerance 
dialogue with West is “indeed a binding duty”25, and outlines five factors on which 
dialogue should be based, which are: equity and mutual fulfillment, addressing all 
issues, considering to achieve mutual goals of both parties in a civilized manner, 
and in accordance with pre-established programs.26 He believes that dialogue with 
the Christian West has failed so far to achieve its objectives.27 He concludes that 
dialogue with the West must not remain restricted to one domain, but should 
extend to broader vistas.28  
 
 Osman Bakar argues that on the basis of past experience, Islam has 
sufficient spiritual and intellectual means to conduct a worldwide dialogue not only 
with its sister religions in the Abrahamic family, but also with Far Eastern religions 
like Taoism, Confucianism, and even Shintoism in the pursuit of a truly universal 
civilization and a global ethics based on shared spiritual, moral, and ethical 
values.29 In Islam, civilization-consciousness is deeply rooted in such Qur‟anic 
ideas as a common human ancestry, a common humanity, universal goodness of 
mankind, universality of divine favors to the human race, the wisdom of ethnic and 
cultural pluralism, intercultural cooperation for common good of all mankind, global 
social justice, and a common responsibility for the protection of our planet earth.30 
  
The promotion of religious pluralism in society within the guidelines of 
Shari‟ah can enhance the realization of a better world to live in. Peter Byrne 
defines religious pluralism in terms of three equality conditions:31 
1. All major religions traditions are equal in respect of making common 
reference to a single transcendent, sacred reality. 
2. All major religions traditions are equal in respect of offering some means or 
other to human deliverance. 
3. All major religions traditions are equal in their inability to provide a norm for 
interpreting the others, and offer accounts of the nature of the sacred. 
 
Muhammad Legenhausen has distinguished between reductive and non-reductive 
religious pluralism. The proponents of reductive forms of religious pluralism 
attempt to identify a common element among different religions on the basis of 
which the religions are successful in some specific way, whereas, according to 
non-reductive religious pluralism, God guides whomever He will (Qur‟an 2: 272), 
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 Abdulaziz Othman Altwaijri, Future Prospects of Muslim-western Dialogue, (Rabat, 
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27
 Ibid, p. 17 
28
 Ibid, p. 19 
29
 Osman Bakar, Islam and Civilizational Dialogue: The Quest for a Truly Universal 
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 Peter Byrne, Prolegomena to Religious Pluralism: Reference and Realism in Religion, 
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118 
 
not only by the virtue of features common to several religions but also by their 
unique divine qualities. While reductive pluralism holds that what is good in any 
religion is what it has in common with other religions, non-reductive pluralism is the 
view that each religion has unique features through which God may guide 
people.32 He concludes that reductive pluralism is incompatible with Islam because 
it does not require us to accept all of the prophets; it requires only to obey the 
divine prescriptions given through God‟s last messenger (peace be upon him).33 In 
any case, the worldview of Islam is accommodative to the diverse cultures around 
the world as long as it abides by the principles of Shari`ah.  
 
The Methodologies and Principles for effective dialogue 
 
 The key to successful dialogue is through highlighting the belief in the 
same Omnipotent, Omnipresent God who controls everything in the universe. 
There are differences in the concepts of God in different religions, and yet there 
are many common elements that unite the whole humankind under the same God, 
everyone worships. Islam and Judaism uphold belief in one God, whereas 
Christianity prescribes three Gods in One. The point is that in spite of many 
differences among religions, there are the common elements that can bind the 
diverse religions into a peaceful unit for bringing positive change in society. Rather 
than looking into „the clash of ignorance‟ and finding fault of each other, we should 
focus on the common faith in God who creates humankind in a unique fashion. 
  
 Likewise, the Abrahamic basis of religions can promote solidarity in this 
conflict-ridden world. The Qur‟an mentions, “an excellent example for you in 
Abraham and those who followed him” (Qur‟an 60: 4). Norman Solomon, Richard 
Harries, and Tim Winter argue that the figure of Abraham can set the tone for 
dialogue between Jews, Christians, and Muslims by offering the premise that they 
treat each other on an equal footing.34 Sergio Pignedoli mentions that the faith we 
inherited from Abraham has as its central pivot a monotheism free from 
uncertainties or equivocations, as we profess one God, the Creator of the world, 
provident, active, the judge of human‟s actions, and Who has spoken to the 
mankind through the Prophets.35 He asserts that the basic unity of faith is of such 
importance that it allows us to consider our differences with serenity, which means 
that we can speak together at an atmosphere of understanding, because we all 
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are “believers in the same God”.36 Islam supports and perpetuates its sense of 
unity by maintaining that all three religions are composed of prophets of God.37  
 
 The three Qur‟anic concepts from which universal ethical principles may be 
derived to promote harmonious relationships among diverse peoples and faith 
communities in full recognition, even in celebration, of differences among religions: 
(i) the knowledge of one another (al-ta`aruf), based on respect for diversity and 
difference; (2) the commonality of human beings, based on righteousness and 
ethical conduct rather than on religious labels and denominations; and (3) the 
reconciliation of hearts (ta’lif al-qulub), which is a cornerstone of Islamic peace-
building.38 
 
The concept of al-ta`aruf or „knowledge of one another‟ derives from Qur‟an 49:13, 
which states: “O humankind! We have created you from a male and a female, and 
made you into nations and tribes, that you might get to know one another. The 
noblest of you in God‟s sight is the one who is most righteous.”  
 
“Indeed”, the Prophet asserts, “God will not question you regarding your pedigree 
and tribal affiliation on the Day of Judgment, for only the most righteous is the 
noblest before God.”39 
 
A related verse, Qur‟an 5:48, further underscores this notion: 
 
For every one of you We have appointed a law and way of life. And 
if God had so willed, He could surely have made you all one single 
community, but (He willed it otherwise) in order to test you by 
means of what He has given you. So hasten to do good works! To 
God you all must return; and then He will make you truly understand 
all that on which you were inclined to differ. 
 
Every community – religious or religio-cultural – is thus regarded as having 
its own law and its own way of life and as being capable of attaining spiritual 
growth in keeping with this law and way of life. 40 According to the Qur‟anic view of 
prophecy, various prophets were sent over time to different communities to give 
them specific laws and to indicate a way of life to their people in keeping with their 
genius and in a manner that would ensure their spiritual and societal development. 
Each community‟s laws or way of life should be such as to ensure growth and the 
enrichment of life, without causing harm to others. Apart from this, a wide variety of 
local customs and cultural variations has traditionally been tolerated in many 
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 Al-Hakim al-Naysaburi, Al-Mustadrak ‘ala as-Sahihayn, Tafsir Surah al-Hujurat, Hadith 
no. 3725, 2/503; Al-Adab al-Mufrad li al-Bukhari, Kitab ash-Shi`r, bab al-Hasab, no. 898, 
1/309.  
40
 Asma Afsaruddin, Celebrating Pluralism and Dialogue: Qur‟anic Perspectives, p. 391 
120 
 
Islamic societies through time.41 Qur‟an (49:13) goes beyond simple toleration of 
our diversity of background; it further advocates that one should proactively get to 
know one another (li-ta’arafu) so as to inspire in us affection for the other and to 
appreciate the diverse gifts and richness that we bring, in accordance with God‟s 
plan, to one another.42 
 
The commonality of humans, based on righteousness and faith in God, is a 
belief that may be regarded as naturally proceeding out of the Qur‟anic regard for 
pluralism and diversity based on religion, ethnic background, etc.43 The Qur‟an 
asserts that all righteous believers will receive their reward from God, as in verse 
2:62, which states unequivocally, “Those who believe, those who are Jews and 
Christians and Sabeans, whoever believes in God and the Last Day and does 
right, surely their reward is with their Lord, and there shall no fear come upon 
them, neither shall they grieve.” Another verse (29:46) advices Muslims to say to 
the People of the Book, as Jews and Christians are known, “We believe in the 
revelation which has come down to us and in that which came down to you; our 
God and your God is one, and it is to Him that we submit.” According to this 
Qur‟anic vision, believers are to come to the aid of one another, whether they be 
Christians, Jews, or Muslims, and they are to work with one another in enjoining 
what is right and preventing what is wrong, a basic moral and ethical principle in 
Islam.44 
 
The theme of the oneness of humankind is repeated several times in the 
Qur‟an. We are told that all human beings have been „created of a single soul‟ 
(4:1) and that they are all descended from the same parents (49:13). At the same 
time, the Qur‟an also recognizes and accepts the physical diversity of God‟s 
creation. This is not a contradiction; the Islamic worldview has often been 
described as based on diversity within unity, or “the integration of multiplicity into 
unity”.45 Within the global community of human beings who are equal before the 
Divine Being, linguistic, ethnic, and cultural differences are embraced as part of 
God‟s mercy. Diversity in physical appearance, ethnic and cultural traits, etc., is 
thus to be respected.46 
 
In a significant Qur‟anic verse (2:117), we are given a definition of a truly righteous 
person that is revealing of the qualities of such an individual. This verse states: 
 
It is not righteousness (or virtue) that you turn your faces toward the 
East and the West, but righteousness belongs to the one who 
believes in God, and the Last Day, and the angels and the Book and 
the prophets, and who gives away wealth out of love for Him to the 
near of kin and to the orphans, to the needy, the traveler and to 
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those who ask and in order to set slaves free. These are they who 
keep up prayer and pay the obligatory alms, who keep their promise 
when they make one, and are patient in distress and affliction and in 
times of conflict-these are they who fulfill their duty. 
 
This Qur‟anic ayah stresses the importance of compassionate behavior, 
sensitivity to others‟ sufferings and needs, and one‟s own steadfastness in the face 
of calamities and afflictions.47 Of course, like any other faith tradition, Islam has its 
own truth-claims and requires of its adherents (as do other religions) allegiance to 
a core set of confessional/creedal principles. Beyond such core beliefs and at the 
level of deeds, we are able to move into the realm of recognized commonalities 
among many faith traditions, based on universal, shared notions of human dignity, 
charity, and justice, for example. Interfaith dialogue is premised on the discovery of 
such common ground among different religious groups and the formulation of a 
shared religious idiom.48 
 
When the Prophet emigrated from Makkah to Madinah (two cities in what is 
Saudi Arabia today), he found himself in a pluralist situation. There was religious 
as well as tribal diversity in Madinah. He not only accepted this diversity but also 
legitimized it by drawing up an agreement with different religious and tribal groups 
and accorded them specific rights on the basis of this agreement. This agreement, 
the Pact or Constitution of Madinah, represented the foundation of a revolutionary 
new political and religious culture. What is noteworthy in this agreement is that all 
together – Muslims of Quraysh from Makkah, Muslims of Madinah belonging to 
various tribes, and the Jews of Madinah belonging to different tribes-were 
understood to constitute a unified community (Ummah).49 
 
With regard to Muslims, it is essential, as Fazlur Rahman has observed, 
that they see beyond the historical formulations of their faith and return today to 
the wellsprings of the Qur‟an for moral and spiritual renewal. In this manner, 
Muslims will be able “to distinguish clearly between normative Islam and historical 
Islam”.50  Those who are doing precisely that have been rewarded by being able to 
retrieve a Qur‟anic worldview that is accepting of diversity and peaceful 
coexistence, a worldview that was often mirrored in the praxis of the early Muslim 
community particularly and one that is especially relevant to our own times.51 
 
Finally, the concept of „reconciliation of hearts‟ (ta’liful-qulub) has a very 
important bearing on interfaith dialogue and coexistence. Qur‟an 8:63, for 
example, states: “And He [God] has joined (or reconciled) their hearts. If you had 
spent all that is on Earth, you could not have joined their hearts, but God has 
united them. Indeed, He is Almighty, All-Wise.” The medieval commentators agree 
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that this verse specifically refers to two fiercely warring tribes in pre-Islamic 
Madinah known as the Aws and the Khazraj, who became reconciled with one 
another after their submission to God. Their resulting love for one another 
dissolved their bitter differences that had been based on tribal affiliation.52 
 
A similar Qur‟anic verse (3:103) states, “Hold fast, one and all, to the „rope 
of God‟ and let nothing divide you. Remember the grace of God toward you when 
you were enemies; He joined your hearts and you became through His grace 
brothers.” Two more related Qur‟anic verses similarly emphasize the 
transformative power of love for and forgiveness of one‟s enemy as a result of true 
faith and righteousness. Qur‟an 41:34 states, “Repel evil with what is better than it; 
then the one between whom and yourself enmity prevails will become like your 
friend”; and Qur‟an 3:134 states, “The righteous are those who suppress their 
anger and forgive people-verily God loves those who do good.” These two verses 
counsel believers not to give in to the natural impulse to seek revenge for the 
infliction of some harm upon them. The suppression of one‟s possibly justifiable 
anger and subsequent forgiveness is a far superior course of action, because it is 
selfless and leads to the desired result, that is, to the peaceful resolution of 
conflicts.53 
 
The Qur‟anic concept of ta’lif al-qulub was considered an important ethical 
principle in early Islamic history and set in motion a praxis of reconciliation vis-a-
vis non-Muslims in particular that is worthy of resurrection in the contemporary 
period. This concept engendered the important socio-legal category of „those 
whose hearts are to be reconciled‟ (mu’allafat al-qulub), referring to people whose 
friendship and alliance were to be nurtured and cultivated in a number of ways in 
the early period. This category of people included new converts to Islam and non-
Muslims, Jews, Christians, and even „polytheists‟ (as they are termed in the 
literature), whose good will and friendship were deemed as contributing to the well-
being of the community.54 
 
The Prophet‟s generosity further extended to the former staunch enemies 
of Islam, especially the nobility of the tribe of Quraysh, who were granted a general 
amnesty after the fall of Makkah to the Muslims in 630 C.E. and whose hearts 
were now to be reconciled to Islam.55 The Prophet‟s practice was continued by his 
early successors. Under the second Caliph,‟Umar ibn al-Khattab (d. 644), poor 
Jews and Christians received provisions from the public treasury for their 
maintenance.56 Qur‟anic notions of forgiveness and compassion, and their 
transformative power to effect reconciliation among diverse peoples will readily 
strike a chord among many interlocutors from diverse faith traditions that similarly 
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emphasize the redemptive nature of love, both divine and human.57 Such notions 
in tandem create a shared, global idiom in which to express the best of our 
respective religious traditions and to create a common discourse of righteousness 
and of ethical behavior toward others. On this basis, we may hope to get to know 
one another well, moving far beyond mere tolerance of one another toward 
genuine pluralism, paving the way to enduring religious reconciliation and peaceful 
coexistence of peoples of different persuasions.58 
 
In dialogue, it is important to respect the integrity of religious traditions in 
the variety of their structures and organizations. Dialogue is a co-operative and 
collaborative activity. All partners involved need to be included in the planning 
process from the very beginning. The strength of setting the agenda together lies 
in the fact that all partners own the agenda and become committed to making it 
work. For the conduct of dialogue, clear objectives and commonly agreed criteria 
for participation and regular assessment are essential. In dialogue, we should 
mature in faith. Dialogue should drive all communities to self-criticism and to re-
thinking the ways in which they have interpreted their faith traditions. Dialogue 
should bring about change in the experience of faith, helping people to deepen 
and grow in their faith in unexpected ways. In dialogue, we affirm hope. In the 
midst of the many divisions, conflicts and violence there is hope that it is possible 
to create a human community that lives in justice and peace. Dialogue is not an 
end in itself. It is a means of building bridges of respect and understanding. It is a 
joyful affirmation of life for all.  
 
In dialogue, we should strive towards mutual respect. Dialogue partners 
are responsible for hearing and listening to the self-understanding of each other‟s 
faith. Trust and confidence comes from allowing partners to define themselves, 
refraining from proselytism, and providing an opportunity for mutual questioning, 
and if appropriate justified criticism. Such practices promote an informed 
understanding of each other, which becomes the basis for all other relationships. 
In dialogue, we nurture relations. Building bonds of relationship with those 
considered „the other‟ is the goal of all dialogues. Such bonds however are not 
built easily or quickly. Therefore, patience and perseverance are crucial in the 
practice of dialogue. The tenacity to go on, even when the fruits are not obvious, is 
one of the basic disciplines of dialogue.  
 
Inter-religious dialogue can help overcome misunderstandings and 
misinterpretations of the religious views of others, and facilitate a better 
understanding of the serious points of other cultures‟ and peoples‟ religious 
experience. The true inter-religious dialogue is not an encounter between religious 
systems in abstract ways, but rather a meeting between human persons who 
share a common human nature. Inter-religious dialogue can contribute to 
transplanting new seeds from one culture to another, and to bringing to maturity 
existing, but dormant, seeds in various religions. A conscious and creative 
involvement in inter-religious dialogue presupposes a living relationship with our 
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own religious community and a solid theological knowledge of our religion. Without 
this, there is a danger that those involved in the dialogue may slip away from their 
own religious communities and become a closed circle of intellectuals who speak 
mostly to and for themselves.  
 
Qur’anic Approaches of Interfaith Dialogue  
 
The Qur‟an as a universal book of God addresses to humankind to worship 
God and follow His guidance and it celebrates religious diversity. Likewise, the 
Islamic history provides us with the information that Islam dealt with the issue of 
religious diversity and unity of faith in Madinah in the most concrete fashion, as the 
Prophet (peace be upon him) had to deal with both the Jewish tribes of Madinah 
and the Christian community of Najran. Also, the Madinan Charter provided the 
basis for religious pluralism and tolerance. Thus, the examples provided by the 
Prophet (peace be upon him) illustrate the grounds for religious dialogue for a 
peaceful and harmonious future.  
 
Referring to religious diversity, the Qur‟Én (5:48) mentions: “To each 
among you have we prescribed a law and an open way. If Allah had so willed, He 
would have made you a single people, but (His plan is) to test you in what He hath 
given you: so strive as in a race in all virtues. The goal of you all is to Allah; it is He 
that will show you the truth of the matters in which you dispute.” In another 
occasion, the Qur‟Én ((2:62)) asserts that every God-abiding person can go to 
heaven: “Those who believe (in the Qur‟Én), and those who follow the Jewish 
(scriptures), and the Christians and the Sabians,- any who believe in Allah and the 
Last Day, and work righteousness, shall have their reward with their Lord; on them 
shall be no fear, nor shall they grieve.”  
 
Likewise, the Qur‟Én (29:46) says that Allah and whoever is worshipped as 
God by others are identical: “And do not dispute with the People of the Book, 
except with means better (than mere disputation), unless it be with those of them 
who inflict wrong (and injury): but say, “We believe in the revelation which has 
come down to us and in that which came down to you; Our Allah and your Allah is 
one; and it is to Him we bow (in Islam)”.” In another occasion, the Qur‟Én (42:8) 
asserts that Allah has guaranteed the existence of more than one religion: “If Allah 
had so willed, He could have made them a single people; but He admits whom He 
will to His Mercy; and the wrongdoers will have no protector or helper.” The Qur‟Én 
(11:118) also says, “If thy Lord had so willed, He could have made mankind one 
people: but they will not cease to dispute.” 
 
The Qur‟Én asks Muslims to be tolerant and respectful of other religions. 
The Qur‟Én (2:256) affirms, “Let there be no compulsion in religion: Truth stands 
out clear from Error: whoever rejects evil and believes in Allah hath grasped the 
most trustworthy hand-hold, that never breaks; and Allah hears and knows all 
things.” Another ayah (109:6) resounds the same: “To you be your Way, and to me 
mine.” The Qur‟Én (49:13) also says that “O mankind! We created you from a 
single (pair) of a male and a female, and made you into nations and tribes, that 
you may know each other (not that ye may despise (each other). Verily the most 
125 
 
honored of you in the sight of Allah is (he who is) the most righteous of you. And 
Allah has full knowledge and is well acquainted (with all things).”  
 
In matters of religion, the Qur‟Én (16:125) demands Muslims to speak with 
courtesy: “Invite (all) to the Way of your Lord with wisdom and beautiful preaching; 
and argue with them in ways that are best and most gracious: for your Lord knows 
best, who have strayed from His Path, and who receive guidance.” Similarly, the 
Qur‟Én (2:111) asks people to invite others with reason and intellect: “And they 
say: “None shall enter Paradise unless one is a Jew or a Christian”. Those are 
their (vain) desires. Say: “Produce your proof if ye are truthful”.” In addition, the 
Qur‟Én (40:4) suggests avoiding engagement in idle speculation about the nature 
of God: “None can dispute about the Signs of Allah but the Unbelievers. Let not, 
then, their strutting about through the land deceive you!” The Qur‟Én (22:8) also 
says, “Yet there is among men such a one as disputes about Allah, without 
Knowledge, without Guidance, and without a Book of Enlightenment”. 
 
However, Muslims have frequently failed to live up to the Qur‟anic model. 
The followers of different religious traditions should compete with one another in 
piety, not in propagating hatred. The Qur‟Én (2:177) asserts, “It is not 
righteousness that you turn your faces Towards east or West; but it is 
righteousness to believe in Allah and the Last Day, and the Angels, and the Book, 
and the Messengers; to spend of your substance, out of love for Him, for your kin, 
for orphans, for the needy, for the wayfarer, for those who ask, and for the ransom 
of slaves; to be steadfast in prayer, and practice regular charity; to fulfill the 
contracts which you have made; and to be firm and patient, in pain (or suffering) 
and adversity, and throughout all periods of panic. Such are the people of truth, 
the Allah-fearing.” 
 
The Qur‟Én and ×adÊth not only enjoin Muslims but also the followers of 
other faiths to engage in meaningful dialogue, cooperation, and agreement. The 
Qur‟Én (3:64) mentions, “Say: “O People of the Book! come to common terms as 
between us and you: That we worship none but Allah; that we associate no 
partners with him; that we erect not, from among ourselves, Lords and patrons 
other than Allah”. If then they turn back, say: “Bear witness that we (at least) are 
Muslims (bowing to Allah‟s Will).” In addition, the Qur‟an does not demand Jews 
and Christians to give up their identity and become Muslim. Therefore, the 





Religion has become a decisive force in the contemporary world, and it is 
crucial that it be a force for good, for conflict resolution, and not conflict creation.59 
Throughout the discussion, it has been argued that religious worldviews can and 
                                                 
59
 Jonathan Sacks, “The Dignity of Difference: Avoiding Clash of Civilizations”, in Roger 
Boase (Ed.), Islam and Global Dialogue: Religious Pluralism and the Pursuit of Peace, 
(Aldershot: Ashgate, 2005), p. 131 
126 
 
should bring about the establishment of a harmonious society with faith as the core 
for the realization of a better future. In doing so, meaningful dialogue among 
religions is crucial for enhancing knowledge of other religions, discarding 
ignorance, abandoning hatred of others in the name of religions, and looking into 
the perspective of an increasing multicultural world of today. In order to have 
meaningful dialogue, we should highlight the common avenues that unite 
humankind as a single body.  
 
 The objective of the dialogue should be the enhancement of understanding 
of each other, and not the claim of superiority or inferiority of others. By taking the 
Abrahamic faiths as the basis, meaningful dialogue is possible through recognition 
of differences among religions, augmenting the knowledge of one another (al-
ta`aruf) based on respect for diversity, looking into the commonality of human 
beings based on righteousness and ethical conduct, and the reconciliation of 
hearts (ta’lif al-qulub). The Qur‟anic principles suggest the ways of engagement in 
dialogue among religious worldviews. Although, some ayat of the Qur‟an may 
literally seem discouraging to the process of dialogue, a careful examination of the 
ayat would reveal that Islam actually encourages dialogue among religions, and 
promotes mutual co-operation among them.  
 
 The Islamic message is integration, not assimilation: the Muslims should 
therefore adhere to their divine model of religious pluralism, which allows them to 
accept other religions, while maintaining the profile of their own.60 In this way, 
Muslims should engage in fruitful dialogue for mutual understanding of worldviews 
in a post-9/11 world where religions are loosing their relevance. As one scholar 
argues, if those of different faiths are to understand one another better, nothing is 
more important to strive for than deeper knowledge of the history of one‟s own 
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